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INTRODUCTION 


NE OF THE MOST interesting lines of approach to the 
O culture of primitive peoples lies in a study of the relationship 

of any human group to the physical environment and 
biota of its habitat. No matter whether we begin our investigation 
with a study of material culture or subjective life, we soon discover 
that the intricacies of this relationship confront us at every turn. 
From the economic angle, of course, the tools, traps, weapons, or 
other devices which comprise a people’s material equipment for 
making a living are of primary significance, but the traditional 
manner in which their relations to the natural world about them 
are conceived is an equally important topic. This aspect of the 
problem, the geographer usually ignores. It is often through the 
channels of thought which lead to an interpretation of natural 
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phenomena, however, that the ethnologist makes important dis- 
coveries regarding the basis of magico-religious beliefs. A knowl- 
edge of this stratum of thought often enables one to interpret much 
in the behavior of primitive people which would otherwise remain 
obscure. Moreover, one is further led to see that the adjustments 
made to the external features of the environment, far from being 
exclusively automatic or utilitarian in their nature, are governed 
to a large extent by factors of a socio-psychological order. This 
fact is of great importance in any investigation which concerns, as 
does ours, the relation of man to any or all of the living creatures of 
his environment, the class of natural phenomena to which he 
himself belongs. 


MAn’s RELATION TO THE ANIMAL WORLD 


Fundamentally, the study of man’s relationship to the faunal 
world can be approached from two standpoints. First is the 
ulilitarian, that is, the exploitation of animals for their flesh, 
skins, or other substances and, in the case of domesticated species, 
for services or products useful to man. The nearly universal 
dependence of human beings on a partially carnivorous diet, per- 
haps entirely so in the Paleolithic period, and the absence of 
data which would indicate that any peoples since Neolithic times 
have lived as strict vegetarians, sufficiently indicate the deep 
seated character of these food habits. The historical importance, 
therefore, of this intimate economic relationship of animals and 
man, is apparent. The domestication of animals, although rela- 
tively recent in time, is perhaps the most important chapter in the 
history of this age-long economic exploitation which animals 
have undergone progressively at the hands of man. 

Second, we can study man’s relation to the animals of his 
environment as he himself views it; that is to say, in its psycho- 
logical aspect. Under this head may be included the enormous 
mass of folk beliefs and customs connected with animals which 
are so typical of primitive cultures. In this study we shall be 
concerned with certain specific aspects of the relation of man and 
animals as viewed from this latter standpoint. 
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Historically, it is legitimate, perhaps, to assume that the 
psychological phase of man’s relation to animals grew up along 
with the utilitarian and that specific beliefs and practices took 
their characteristic forms at a very early period, in conjunction, 
no doubt, with the development of thought and custom along 
other lines. The cave art of Paleolithic man, for example, has 
been interpreted as the earliest manifestation of magico-religious 
attitudes toward the species of animals there represented.' 

While the truth or falsity of this assumption need not detain 
us here, it is apparent that even at this early epoch man’s view of 
a considerable number of animal species was not exclusively 
utilitarian. There was a reaction to animal life, whether esthetic, 
magico-religious, or both, which stimulated what to our minds 
is an astonishing artistic performance, no matter what may be 
the consensus of opinion in respect to its subjective significance. 

Nevertheless, it may be well here to sound a note of warning 
against the naive assumption that the cultural manifestations of 
Paleolithic man supply us with data which throw light on the 
origins of man’s earliest attitudes toward animals. Thousands 


1 Macalister, e.g., discussing this question, rejects the view that the cave art 
represents a purely esthetic manifestation (pp. 500, 504), “religious iconography” 
(p. 505), or totemistic beliefs (pp. 505-6). He is inclined to follow S. Reinach (L’Art 
et la Magie, 4 propos des peintures et des gravures de l’age du renne, L’Anth.. XIV, 
1903, p. 257 ff.) who regards the depiction of animals as a magical means for facilitating 
their capture or increasing the food supply of Paleolithic man. Reinach relied to a 
considerable extent upon the argument that only useful animals are depicted but, as 
Macalister points out, this assumption has been somewhat weakened by the discovery 
of the felines of Les Combarelles. For a summary of the author’s psychclogical inter- 
pretations of the cave art see p. 510. 

Obermaier, pp. 259-264, follows the magico-religious hypothesis, as does Mac- 
Curdy, I, pp. 230, 239, 251. 

Burkitt endorses the magical interpretation of the cave art (p. 313) but in 
respect to the art mobilier expresses the view that “though magic played a greac part, 
decoration must certainly be included, and besides we have probably sketches made 
by the artist to take into the cave with him, and also school practice” (p. 316). 

Boule (p. 257 note) holds strongly to the view that fundamentally the cave art 
is a purely esthetic phenomenon “without at the same time refusing to allow a certain 
influence due to the practice of magic.” 

Osborn is non-committal. He says (pp. 358-9), “How far their artistic work in 
the caverns was an expression of such (a religious) sentiment and how far it was an 
outcome of a purely artistic impulse are matters for very careful study.” 
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of years of human cultural development had preceded the flores- 
cence of this art, and its geographical distribution is limited toa 
small portion of Europe. From the single stream of cultural 
development which this art probably represents, we must not, 
therefore, allow ourselves to generalize regarding man’s psycho- 
logical reactions. If our contemporary knowledge of primitive 
cultures is any criterion, we have every reason to believe that 
then, as now, cultural differences characterized mankind and 
that divergencies in man’s attitude toward animals had probably 
set in. 

In order, however, to bring into bolder relief the outstanding 
attitudes which in general typify primitive cultures studied in 
recent times, it will not be inaccurate to group them en bloc, 
for the purpose of comparison with the prevalent attitudes toward 
the animal kingdom found in Euro-American society. From 
these they all differ in several important respects. 

In our culture, as a result of several centuries of the scientific 
tradition, animal life has been studied from a rational point of 
view. On the one hand, this mental attitude has led to a classifica- 
tion of the creatures of the earth into phyla, orders, classes, 
etc., based on their morphology and genetic relationships, and, on 
the other, to an interpretation of animal behavior in terms of 
instincts, reflexes, environmental adaptations, and so forth. 
Consequently, there is today a marked absence’ of “folk attitudes” 
toward animals, based on oral tradition alone and unchecked by 


? This statement is to be taken, of course, in a relative sense and quantitatively. 
Customs such as “telling the bees,” among the European peasantry are, after all, 
very few in number and of relative insignificance. At the same time there are pseudo- 
scientific explanations of animal behavior found current even among professional 
investigators, as well as the laity, which border on the folkloristic. An attempt is 
made to extend the frontiers of scientifically attested facts by speculation. Analogical 
reasoning is resorted to and the usual anthropomorphism results. A folk-lore of animal 
conduct thus takes its rise, of which wild or domestic creatures may be the subjects, 
and for which the professional investigator is often as responsible as the layman, 
Perhaps (as Dr. A. A. Goldenweiser has suggested to the writer) we may even go so 
far as to say that in view of the many “human characteristics” which many animals 
undoubtedly exhibit—in temperament, facial expression, social qualities, etc., it 
would be strange if we human beings did not observe this fact and transmute it into 
some form of anthropomorphic attitude towards such creatures 
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scientific observation and experiment. In fact, a serious interest 
in animal life and habits has been absorbed almost completely by 
professional groups (naturalists, zoologists, physiologists, psychol- 
ogists) and the lay person usually receives his stock of information 
more or less directly from this source. The development of urban 
living has, no doubt, largely contributed to this condition, as more 
and more people have become divorced not only from any first- 
hand observation of wild animals, but also from personal contact 
with domesticated species, except those which, being enjoyed 
for their social or esthetic qualities, are retained as household 
pets. Thus, animals in our culture have come to be viewed in an 
almost exclusively practical light*—to furnish food, clothing, 
service, esthetic pleasure or sport—untinctured for the most part 
with folkloristic associations. 

On the psychological side, therefore, the prevailing view of 
the animal world in Euro-American society is characterized by a 
paucity of folkloristic elements, coupled with an assumed superior- 
ity to other orders of sentient beings. These traits differentiate 
our culture from those of primitive peoples, no matter how the 
latter may vary from each other in the details of their concepts. 
Not that the utilitarian relationship, from an objective standpoint, 
is less important to them, but it is embellished in their minds with 
a rich, varied, and, to us, even a fantastic mass of beliefs which 
are inseparable from it and lead to practices which are curious 
and even unintelligible without some knowledge of the accompany- 
ing philosophy of nature. 

Another contrasting feature, paradoxical though it may be, 
deserves emphasis. This is the thoroughgoing practical knowledge 
of the life, habits, and structure of animals, which the average 
individual in a primitive culture commands—a knowledge, indeed, 
which many naturalists would be happy to possess.‘ Particularly 


3 Except in some quarters where humanitarian sentin ents or vegetarianism are 
stressed as the proper ethical attitudes. 

‘Speck (6) points out that the knowledge of the Wabanaki tribes regarding 
mammals is more extensive and exact than their information about birds, which is 
to be accounted for by their almost entire dependence upon the hunt as a means of 
subsistence (p. 350). It is also interesting to note that their knowledge of ornithological 
facts is “based really less upon observation than upon interpretation” (p. 351). 
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js this true in cultures where hunting or fishing is the chief pursuit. 
This information is tightly interwoven with the folkloristic 
elements, however, and consequently we find that observation 
almost imperceptibly gives way to the dominating influence of 
the peculiar modes of folk-thought characteristic of the group, if 
an individual is pressed for an explanation of some specific bit of 
animal behavior. Whereas the scientist will resort to rational 
modes of explanation and stop there, the explanation advanced by 
the hunter or fisherman of a primitive community will be traceable 
to, and consistent with, the folkloristic pattern congenial to him 
because he has been reared in its milieu. 

Unchecked, then, by scientific observation, we find the utmost 
variety of beliefs which, in primitive cultures, are held regarding 
the origin, relationships, characteristics, behavior, and capacities 
of animals. Practically all of them are decidedly exotic to our 
habits of thought.’ Animals are believed to have essentially the 
same sort of animating agency which man possesses.’ They have 
a language of their own, can understand what human beings say 
and do, have forms of social or tribal organization, and live a life 
which is parallel in other respects to that of human societies’. 

Henderson and Harrington write; ““That the Indians have been close observers 
of animals is shown by the fact that they have developed names for almost all the 
parts of birds and mammals, as claws, whiskers, foot-pads, etc.” (p. 9). Although the 
Tewa “distinguish species more closely than the average white man who has not had 
zoologic training” (p. 7), y-t the “Indian nomenclature as a whole recognizes differences, 
not relationships. There is little, if any, evidence of the classification . . . . of species 
in consanguineous groups, as orders, families, and genera, except in very obvious 
cases. Whether he does so arrange them in his n ind, even though he does not express 
the idea in his nomenclature, is very doubtful and should be more fully investigated.” 
(p. 8). 

5 Goldenweiser (3), p. 243. 

* It would be presumptuous of course to attempt a comprehensive register of 
these concepts, but for the sake of contrast to our own attitudes some of the more 
common ones are reviewed. The footnotes simply refer to a few outstanding illus- 
trations. Cf. the article by N. W. Thomas. 

7E.g. the Chukchi (Czaplicka (5), p. 260); Ainu (ibid p. 275); the Altaians 
(ibid., p. 282); Sternberg (1), p. 248, sums up the attitude of the Gilyak thus: “Every 
animal is in point of fact a real being like a man, nay a Gilyak such as himself, but 


endowed with reason and strength which often surpasses those of man.” Cf. N. W. 
Thomas. 


5 To the Penobscot mind (Speck (6), pp. 349-50) the “order of birds, like them- 
selves, constituted tribes and bands, separated by their different structure, manners 
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Magical or supernatural powers are also at the disposal of certain 
species; they may metamorphosize themselves into other creatures 
or, upon occasion, into human form;* some of them may utilize 
their powers to aid man in his pursuits; others may be hostile. 
Dreams'® may become a specialized means of communication 
between man and animals, or by the interpretation of the cries or 
movements of certain creatures, man may be able to guide his 
destiny for good or ill.’ Animals may also become deities on their 
own account, or the temporary or permanent abode of ‘“‘gods”’ or 
“spirits,” or for other reasons’? come to assume an especially 
sacred character." They may become the messengers of a deity," 
play the réle of “guardian spirits’ to man," become culture 


and utterances, as each tribe, though subdivided into smaller groups, retains its form 
in customs and language particular to that nation or genus from which it seems to 
have descended.” They had their head chief, usually the eagle, minor chiefs, and local 
groups. For Chukchi beliefs see Bogoras (2) pp. 283-4. 

® “Tdentification of man and animals and transformation of one into the other 
are most characteristic traits of primitive belief. These identifications and trans- 
formations, the primary source of which must lie in the obvious physical and psychic 
similarities between man and beast constitute the favorite theme of all mythologies.” 
Goldenweiser (4) p. 631. 

10F, G. Speck (8). 

11 See e.g. the topic Augury in the article Divination. H. E. Vol. 4, pp. 778-9. 

® According to Max Miiller (chapt. IX) the predynastic Egyptians worshipped 
animals as divine in themselves, although in later times there was a belief in the re- 
incarnation of celestial gods in animal form. This was a secondary development. He 
also draws attention to the fact that cats were sacred but not divine, i.e. they could 
not receive prayers and offerings. But this was too subtle a distinction for popular 
consumption and such sacred creatures were actually termed “gods.” See also the 
similar view of Budge, p. 345, and for special studies A. Wiedmann, Tierkult der alten 
Aegypter, 1912; T. Hopfner, Tierkult der alten Aegypter (Denkschriften als ad. Wien. 
tvm Abh. 2). Farnell, Greece and Babylon, Chap. rv, discusses the alleged theiro- 
morphic deities for the whole eastern Mediterranean area and among other points, 
strictures the loose manner in which the word “‘worship” has been used by both ancient 
and modern writers. See also the very superficial chapter on ““The Worship of Animals” 
in E. Washburn Hopkins (2). 

13 The veneration of the water-buffalo by the Toda (Rivers (2) and the horse 
by the Yakut may be mentioned in this connection. (Jochelson (7), p. 262). 

14 Among the Wabanaki tribes the wolf and the loon were thought to be the 
messengers of Gluskabe; among the Borneans (Hose and McDougall) the hawk 
played a similar rdle. 

18 See Benedict. 
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heroes" or a demiurge.'? On the other hand, a belief in the trans- 
migration of human souls into animal form may prevail.'* Fre- 
quently, too, animals appear in the ancestral tree of man" or 
become the eponyms of social units.” 

Folk-lore and mythology give detailed expression to many of 
these beliefs*' and others can be inferred from customs which have 
such concepts as a motivating background.” In decorative art,” 
also, animal motifs play an outstanding réle in several cultures, 
and the movements and characteristics of animals frequently are 
dramatized in dances.” 

As indicated even in this rough survey of the varied réle which 
animals may come to play in the beliefs and behavior of primitive 
peoples, the association of animals with patterns of magico- 
religious thought is especially mportant. In many cultures, 
indeed,without a grasp of his attitude toward animals, an under- 
standing of the deeper layers of the philosophy of primitive man 
remains obscure. It becomes apparent, for example, that the 
categories of rational thought, by which we are accustomed to 
separate human life from animal life and the supernatural from 
the natural, are drawn upon lines which the facts of primitive 
cultures do not fit. If we are to understand or interpret the 
Weltanschauung of peoples who entertain such notions, therefore, 
we must rebuild the specific content of these categories upon the 


16 In North America the raven and coyote are familiar examples. 

17 N. W. Thomas p. 485. 

18 See N. W. Thomas pp. 488-9 and pp. 493-4 where a considerable number of 
sources are listed. Frazer has an encyclopedic compilation in Ch. 16. 

18 Notably in some, although not in all, totemistic groups. Consult Golden- 
weiser (1), pp. 253-4. 

20 In particular they are found to be associated with sibs as in Australia, among 
the tribes of Southeastern United States, ihe Iroquois and on the Northwest Coast of 
America. Their fitness for the role of classifiers is discussed by Goldenweiser (2), p. 293. 

1 As characters in the oral literature of practically all primitive peoples, animals 
play a proportionately large part. Folk-lore is not always, however, an adequate 
record of contemporary beliefs, because it may refer to the world as conceived in a 
mythological past, when the relation of men and animals was “different.” 

2 E.g., food taboos, the propitiation of game animals, etc. 

23 Especially in Magdalenian art; on the Northwest Coast of America, the 
Amur region, Melanesia. Cf. N. W. Thomas, p. 485. 

* N. W. Thomas, pp. 495-6. 
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foundation of their beliefs, not ours. The truth or falsity of the 
categories is not at issue but simply the inapplicability of our 
concepts of them as.a point of departure for a comprehension of 
primitive thought. 

As a concrete illustration of the mingling of magico-religious 
concepts with the utilitarian relationship of animals and man, let 
us consider the attitude of the hunter toward the game on which 
his livelihood depends. 

From our point of view we are inclined to be impressed with 
the mechanical devices which primitive man has elaborated for 
the purpose of trapping, snaring, spearing, or shooting animals 
and the skill which he exhibits in the manipulation of them 
compels our admiration. Consequently, we measure his success 
in these terms. But, in doing so, we ignore the subjective aspect 
of the food and pelt quest which, I think, bulks larger in the 
consciousness of the individual hunter than the knowledge and 
skill which so forcibly impress us at first glance. That is to say, 
the primitive hunter finds himself in a radically different position 
with regard to the game he pursues than can be inferred from our 
own habits of thought. To him the animal world often represents 
creatures with magical or superhuman potencies, and the problem 
of securing them for their hide, meat or fur involves the satis- 
faction of powers or beings of a supernatural order. Consequently, 
strategy and mechanical skill are only part of the problem. 
Success or failure in the hunt is more likely to be interpreted in 
magico religious terms than in those of a mechanical order. 

Hill-Tout,” in discussing the salmon ceremonies of the Lillooet, 
sums up the matter in a way which allows of a broader generaliza- 
tion. He says that their significance “‘is easy to perceive when we 
remember the attitude of the Indians toward nature generally, 
and recall their myths relating to the salmon, and their coming 
to their rivers and streams. Nothing that the Indian of this region 
eats is regarded by him as mere food and nothing more. Not a 
single plant, animal, or fish, or other object upon which he feeds, 
is looked upon in this light, or as something he has secured for 


% Hill-tout (1), p. 140. 
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himself by his own wit and skill. He regards it as something which 
has been voluntarily and compassionately placed in his hands 
by the good will and consent of the ‘spirit’ of the object itself, or 
by the intercession and magic of his culture heroes, to be retained 
and used by him only upon the fulfillment of certain conditions. 
These conditions include respect and reverent care in the killing 
or plucking of the animal or plant and proper treatment of the 
parts for which he has no use, such as the bones, blood, and offal, 
and the depositing of the same in some stream or lake, so that 
the object may by that means renew its life and physical form. 

“The practices in connection with the killing of animals and 
the gathering of plants and fruits all make this quite clear, and it 
is only when we bear this attitude of the savage toward nature in 
mind that we can hope to rightly understand the motives and 
purposes of many of his strange customs and beliefs.”’ 

Skinner,” writing of the Menomini, observes that: “‘Besides 
the use of such practical devices as traps and snares, the Menomini 
resort to every possible form of sympathetic and contagious 
magic in order to overpower and secure the game with which 
their country abounds. The means employed vary from simple 
charms and powders with their mystic formulae, to complicated 
bundles..... The actual skill of the hunter amounted to 
nothing if he received no assistance from above. Without such 
help his mere ability to approach the game, his knowledge of 
their haunts and his accuracy with weapons were useless; more- 
over, he was at the mercy of wicked people, sorcerers and witches.” 
The unsuccessful hunt was thus easy to explain. Levy-Bruhl 
is probably not far wrong, therefore, in generalizing this attitude 
for the primitive world at large.*’ 


%* Skinner (2), pp. 131-2. Cf. Speck (7), pp. 455, 457, 464. Throughout the 
territory occupied by the Montagnais-Naskapi peoples, in fact. the soul-spirits of the 
game animals must be satisfied by certain observances on the part of the hunter, or 
else no animals will be caught. Also Bogoras (3) pp. 207-209: “... .the chase.... 
is not conceived as a natural competition of the hunter and the animal in strength, 
skill and cunning.” It is “far more a competition of man and animal in magical knowl- 
edge.” 

27 Levy-Bruhl, p. 341, “Whatever the instrument., weapons, tools, or processes 
employed, primitives . . . . never consider success certain or even possible if these 
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Attitudes and practices such as these, expressing such radically 
different concepts of man’s relation to the faunal world from 
those to which we are acculturated, are instructive as an indication 
of the range of subjective values, available for study in primitive 
society. Exotic attitudes toward animals introduce us to new 
levels of the magico-religious consciousness where propitiation, 
taboo, ceremonials, worship, etc. are mingled with economic 
pursuits, to which they give us a psychological key. For purposes 
of study they may be dissociated from these practical activities, 
but from the viewpoint of the human beings habituated to them, 
they form an integral part of the hunt. 


ORIGIN OF CONCEPTS RELATING TO ANIMALS 


We may now turn to a brief discussion of a very fundamental 
question, but one to which there is no satisfactory answer. How 
did the ideas originate which characterize primitive man’s view 
of the animal world and his relation to it? 

Under the influence of the theory of evolution, anthropologists 
of a generation ago were stimulated to attack the problem of 
cultural origins by projecting into the past interpretations of 
the mentality of early man derived from the study of “modern 
savages.”’ Theories were deduced from data assembled by means 
of the so-called “comparative method” with its corollary, the 
doctrine of “survivals,” abetted in some instances by the arbitrary 
selection of certain peoples as representing the earliest stages in 
cultural evolution. The problem of origins was “‘solved” by 
reconstructing for early man a mental disposition which seemed 
the logical medium for the expression of the ideas and customs 
actually found in primitive cultures. Psychological reactions to 
the outer world, assumed to be similar everywhere in the human 
species and entirely divorced from antecedent cultural determina- 


alone are used, without the concurrence of the unseen powers having been secured. 
Material aids, although indispensable, play but a subordinate part.” P. 308—“The 
primitive who has a successful hunting expedition, or reaps an abundant harvest, 
or triumphs over his enemy in war, debits this favorable result not (as the European 
in a similar case would do) to the excellence of his instruments or weapons, nor to 
his own ingenuity and efforts, but to the indispensable assistance of the unseen powers.’ 
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tion, were imputed to this hypothetical homo. These responses 
were believed to have given rise to the earliest steps in human 
progress. 

In recent years, however, this method has been shown to be a 
highly unscientific and gratuitous procedure.** As Goldenweiser 
puts it—man’s “original nature is an abstraction or at best but a 
reconstruction born of doubtful premises, swaying insecurely in 
the chronological vacuum of missing links.’’*® Nevertheless, the 
method referred to has been utilized by most writers who discuss 
the origin and development of religion,’ and even contemporary 
students cling to it.** Consequently we find many attempts to 
explain the origin of beliefs, customs, cults, ceremonials, etc., 
in which animals figure,” in terms consistent with the theory of 
religious origins advocated by the author. What is usually 
termed ‘‘animal worship” occupies a more or less conspicuous 
place in the discussion of these authorities, although different 


28 Boas (6); Goldenweiser (5): Rivers (1). 

2° Goldenweiser (6), p. 328. 

%® See Schleiter’s critical review, particularly chapters 2 and 3. 

31 E.g. Hopkins (2). 

® Insofar, of course, as these seem to fit into the religious category of thought 
and behavior assumed by the writer. See Lowie (5), Introduction, for a discussion 
of the difficulties involved in a satisfactory definition of religious phenomena. 

* Tf, for example, as Tylor would have it, the original psychical predisposition 
of man prompted him to view the world animistically, then the “sense of an absolute 
physical distinction between man and beast” being absent, “the cries of beasts and 
birds seem like human languages and their actions guided as it were by human thought” 
(I, p. 469). Early man, therefore, naturally attributes to animals many of the same 
psychological characteristics and capabilities which he himself possesses; he may go 
even further and endow them with powers which, in particular cases, far surpass his 
own (II, 229). Animals may thus become the focus of religious veneration or worship 
as do other natural objects or forces in nature. Or, according to Marett’s theory, 
man, instead of interpreting nature and animals in terms of an animating “spirit- 
ual” agency, developed his religious notions in some “pre-animistic stage.” He sees 
in nature some vague, mysterious, supernatural or occult “power” or “force” as 
the modus operandi, and animals which display odd or uncanny characteristics, “white 
animal. (e.g., white elephants or white buffaloes), birds of night (notably the owl), 
monkeys, mice, frogs, crabs, snakes, and lizards; in fact, a host of strange and 
grewsome beasts, are to the savage of their own right and on the face of them, in- 
stinct with dreadful divinity” (p. 21). Spencer on the other hand derived “animal 
worship” from the propitiation of ghosts, the cornerstone of his theory of religious 
origins (p. 353 and chap. xx). 
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writers do not use the term to cover identical or even similar 
beliefs and practices.“ As most of them, either implicitly or 
explicitly, assume a unilinear theory of religious evolution, 
“animal worship” is frequently accorded a distinct stage in the 
early religious development of mankind.* 

On the other hand, some writers have endeavored to explain 
the emergence of specific animals into prominence as the objects 
of magico-religious beliefs and customs, by emphasizing some 
selective factor as the cause of the veneration given to them. 
If particular species are respected, venerated, worshipped, or 
become the center of a cult or a set of customs which imply a 
religious attitude, whereas other animals are not so regarded, it 
is said to be due to the fact that the former possess certain 


* Like so many terms used to describe religious phenomena “worship” is used 
in a loose and ambiguous sense. Thomas (p. 486), commenting upon this fact, says 
“at one end of the scale we find the real divine animal, commonly conceived as a 
‘god-body,’ i.e., the temporary incarnation of a superior being, with a circle of wor- 
shippers. At the other end, separated from the real cult by imperceptible transitions, 
we find such practices as respect for the bones of slain animals, or the use of a respectful 
name for the living animal.’’ Hopkins (2) in discussing animal worship, includes all 
varieties of reverence and respect for animals, as well as the veneration of animal 
gods. Specific practices, often similar in their nature, also draw forth a variation in 
the terminology which is used to describe them. The ceremonialism of which bears 
are the object among the northern peoples of America and Eurasia is selected by 
Saussaye to illustrate “animal worship” I (p. 98), while to I. King (p. 247) similar 
practices are characterized as “typical of the kind of acts out of which worship grows” ; 
and Hopkins, examining the bear-festival of the Ainu, finds himself at the ‘very edge of 
true totemism.” Other writers simply describe the Ainu as “bear-worshippers” (Bird, 
p. 275; Mitra, pp. 468, 469). 

% Reinach thinks that the animal art of paleolithic Europe is indicative of 
such a development. We have here, he writes, “the first steps of humanity in the path 
which led to the worship of animals (as in Egypt), then to that of idols in human shape 
(as in Greece) and, finally, to that of divinity as a purely spiritual conception” (Apollo, 
p. 8). Lubbock places “animal worship” among the various “nature cults” which 
occupy the third stage in his reconstruction of religious evolution, when “everything 
is worshipped indiscriminately” (Appendix, p. 610). 

One of the most noteworthy attempts along this line was the interpretation of 
“totemism” as a religious phenomenon; in fact, the identification of totemism with 
animal worship. Goldenweiser (1) however, conclusively shows that “the totem, 
as an object of worship, proves to be perhaps the least permanent and the most variable, 
qualitatively, of totemic features,” so that ‘totemism as a necessary stage in the 
development of religion becomes an absurdity, and the concept itself, of totemism as 
a specific form of religion, ought to be abandoned” (p. 264.) 
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qualities or stand in some special relation to man, which inevitably 
and everywhere must stimulate his imagination to reverential 
attitudes and behavior. Thus, Frazer believes this differential 
factor to be the emotion of fear, which the qualities and behavior of 
certain animals stir up in the mind of primitive man.” For 
King*? and Toy** it is the recognition in certain creatures of 
mysterious or superior capabilities which inclines man to select 
them as objects of reverence. Frazer conjointly emphasizes the 
correlation between economic dependence on specific animais 
and propitiation of their “‘spirits.’”** Thomas, Toy, and Morris 
also refer to the economic relation as a determining element,*® 


* Frazer—(part 11, Taboo) developes this theory in connection with his com- 
pilations of hunting taboos. He says that just as the fear of the souls of slain enemies 
prompts the savage to certain propitiatory acts the same sort of motive urges him to 
“propitiate the spirits of the animals he has killed,” because, like man, animals are 
“endowed with souls and intelligence.” “While the savage respects, more or less, the 
souls of all animals, he treats with particular deference the spirits of such as are either 
especially useful to him or formidable on account of their size, strength, or ferocity 
accordingly, the hunting and killing of these valuable or dangerous beasts are subject 
to more elaborate rules and ceremonies than the slaughter of comparatively useless 
and insignificant creatures” (pp. 190-191). Cf. part v, vol. 1, pp. 208, 237, 273). 

* T. Kinz, p. 247, accepts the animistic world view of early man, and therefore 
animals, as well as persons, may come to be regarded as deities because of “powerful 
and mysterious” qualities. 

%° Toy argues that “of all non-human natural objects it would seem to have 
been the animal world that most deeply impressed early man.” Not only did close 
association with them give ample opportunity for the observance in animals of qualities 
similar to those possessed by man (swiftness, courage, ferocity, skill, and cunning), 
but “in certain regards they appeared to be his superiors, and thus became standards 
of power and objects of reverence” (pp. 104-5). Hence, the necessity for obtaining 
their good will. This was especially true for those most important for safety and 
convenience. “These, invested with mystery by reason of their power and their 
strangeness, were held in great respect as quasi-gods, were approached with caution, 
and thus acquired the character of sacredness.” 

Marett differs from these writers in that he does not use the impression of oddness 
or uncanniness which he believes certain animals created on the mind of primitive 
man as a factor which of itself elevated them into a religious category. The odd or 
uncanny qualities which they display are, from the point of view of his theory, an 
indication of the operation of “mana” and it is their possession of this power and not 
mere oddness or uncanniness itself which evokes the religious attitude. 

%° Frazer, op. cit. 

#° N. W. Thomas maintains that propitiation of animals is in proportion to their 
economic importance (p. 515). Toy holds that originally all beasts were sacred but 
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the assumption being that a sense of usefulness led early man to 
develop religious attitudes and practices toward the animals on 
which he habitually depended for sustenance. 

One of the essential weaknesses of theories, such as the fore- 
going, which so often have been offered to explain the origin of 
the attitudes which primitive man entertains toward the animal 
kingdom at large or particular members of it, has been the trans- 
formation of rather plausible descriptive generalizations into 
what are deemed to be explanations of the phenomena in question. 
“Animism,” for example, as a description of an attitude toward the 
faunal world, is valid enough as a general statement, but it does 
not explain or elucidate for us the veneration of any particular 
species. A similar fallacy lurks in the theory that animals which 
are “feared,” or considered more powerful than man, or dangerous 
to him, are reverenced or worshipped for these reasons. The same 
criticism applies to an emphasis upon the economic relationship 
as a causal factor. It is perfectly true, of course, that in certain 
cases animals which are useful, or feared, or thought to possess 
superhuman capabilities, are propitiated and held in special 
esteem, but this descriptive correlation is far from being a uni- 
versal one, and, without a consideration of alternative possibilities, 
cannot be used to prove a causal relationship. 

The use of broad and vaguely defined categories for purposes 
of classification, as, for example, ‘animal worship,” also serves 
to obscure fundamental problems. At first glance they appear 
to be useful because the emphasis is upon similarities, and, 
although these are generally of the most superficial character, yet, 
when data are assembled from peoples in all parts of the world, 
the general effect is apt to be impressive. But such descriptive 


that “gradually those most important for man are singled out as objects of special 
regard..... Since animals are largely valued as food changes in the animals especially 
honored follow on changes in economic organization” (p. 108). 

Morris argues that “‘in general, the worship of animals seems to support our 
contention that human nature reverences the ‘source whence all our blessings flow’— 
nay, often reveres as gods the very blessings themselves. .. . . When we find the 
hunter’s god in the form of a wild animal and the fisher worshipping his fish, we are 
prepared to look for sacred cattle among pastoral peoples. Nor are we disappointed” 
(p. 410). 
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categories soon turn into ready made catch-alls, into which 
customs and attitudes are hastily thrust without a previous 
study of their integration in the cultural patterns from which 
they have been taken. Nor is due weight given to the diverse 
historical background of the cultures from which they come, 
nor to their appearance at epochs widely separated in time. 
Furthermore, a classification on the basis of similarity generally 
causes differences in customs and beliefs to be ignored, minimized, 
or glossed over. Indeed, the unsatisfactory character of these 
broad classifications of cultural phenomena, and tie theoretical 
deductions which are so often based upon them, become more 
and more apparent, the closer one grapples with the data of specific 
cultures in their totality. 

To understand, for example, the position of animals in the 
thought of any one people is far from an easy task.*! Just as, 
economically, all of the animals of a people’s habitat are not 
considered of equal importance, it is likewise found that in sub- 
jective valuation, and particularly in their association with 
magico-religious concepts, some creatures rank much higher than 
others. Moreover, those which are of major importance econom- 
ically, are not always the creatures which enter most intimately 
into the magico-religious pattern of the group, while in other 

“1 Hose and MacDougall (1), e.g., have essayed this for a section of Borneo. 


While not the final word yet it shows the possibilities of such a study in assembling 
data from this point of view. 

* The seal, e.g., on the Northwest Coast of America or the beaver in Labrador. 
Czaplicka (4), p. 495: It is “curious and hard to explain why the reindeer, which plays 
such a unique réle in the life of the Paleo-Siberians is neither worshipped nor venerated 
and does not in any way enter into the religious life of the people except as a sacrificial 
animal. In the case of the horse which occupies a similar position among the inhabitants 
of Central Asia it is quite the reverse.’ In respect to the reindeer Czaplicka’s statement 
requires some qualification. Mr. H. V. Hall, e.g., points out that “in a tale of the Taz 
Yurak the hero, a shaman, drives four bucks sacred to one of the chief Gods. They 
draw a sledge which carries the images of the gods. The reindeer which draw the 
sledge containing the image of this god must be driven only by a shaman and ‘one 
cannot drive them for fun.’ In another tale the only possessions of a young shaman 
are. two reindeer, each sacred to one of two of the greater gods. They are ‘wonderful 
reindeer,’ marked by peculiarities of the antlers. In the other story the deer are white 
and when the shaman drives them into the sea it freezes before them as their hoofs 
touch the surface. The devotion of reindeer to the gods in fact seems closely to resemble 
the similar practice with regard to horses in the south.” 
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cases there may be a high degree of correlation.“ In the artistic 
sphere the animals which appear most conspicuously as decorative 
motifs may or may not be the same ones which figure prominently 
in mythology or upon which economic dependence is placed.“ 
Again, there may or may not be a correlation between these 
creatures and those to which are attributed the most powerful 
supernatural attributes. Each culture exhibits its own peculiar 
combination of features which cannot be deduced from any 
general principles of association. It is only as we comprehend 
specific cultures in terms of their own range of values and concrete 
expressions that the réle of animals in their life and thought 
becomes intelligible. Only in this setting do qualitative terms 
such as fear, respect, reverence, regard, worship, etc., have any 
real force as descriptions of subjective attitudes toward the 
animal world. It is the reverse of this process of detailed cultural 
analysis, that has led to the hasty classification of data and broad 
interpretative generalizations which, plausible enough in some 
cases and of some value as working hypotheses, are, nevertheless, 
found to be useless to either describe or explain the differential 
features of specific cultures. 

Another point which needs emphasis, is suggested by an 
examination of the attitudes manifested toward nature and the 
animal world in particular cultures. This is the fact that man does 
not envisage natural phenomena afresh, but looks out upon the 
animal and plant life of his environment, the solar bodies, and 
all the rest of the world about him, through the cultural spectacles 
with which the accident of birth has provided him.*® For man at 


43 E.g. the buffalo of the Zoda or horses among the Khirgiz. 

“Laufer (1), p. 5: “It is indeed most remarkable that animals such as the 
bear, the sable, the otter, and many others which predominate in the household 
economy and are favorite subjects in the traditions as well as in daily conversation, 
do not appear in art, whereas the ornaments are filled with Chinese mythological 
monsters which are but imperfectly understood.” In the art of the Northwest Coast 
of America on the other hand there is a close parallelism to be noted between the 
animals which appear in folk-lore and mythology and those which appear as decorative 
motifs. Some of these are of economic importance, others, such as the shark, are not. 

* Yet Hose and McDougall (1), e.g., entirely overlook, or at least grossly 
underestimate this cultural factor when they conclude from their survey of customs 
and beliefs regarding animals in Sarawak that (omitting the sacrificial animals) these 
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primitive culture levels, except perhaps in a past too remote for 
speculation, ““Nature’’ as we in our sophistication like to abstract 
it, never exists as a stimulus, unaccompanied by a host of tra- 
ditional associations, the individual items of which have their 
historical roots in a still more remote past. Every culture, then, 
whatever its chief or outstanding characteristics may be, includes 
some traditional way of interpreting natural phenomena which 
typifies it. Once a mode of interpretation becomes established in 
the cultural tradition of a group, it tends to dominate the minds of 
individuals exposed to it and supplies them with characteristic 
reaction patterns to all the various types of natural phenomena 
which they find in the world about them. 

Therefore, the explanation of customs and beliefs by some 
simple pyschological formula, couched in terms of “individual 
psychology,’’ whether applied to origins or later developments, 
is putting the cart before the horse. That is to say, a specific 
practice or belief, whether found in one tribe or many, never 
represents a direct psychological response of individuals to some 
aspect of the outer world. The cultural milieu too early con- 
ditions the subjective attitudes, as well as the overt behavior of 
individuals, for this to be possible. The source of their beliefs 
and practices is, therefore, the historic tradition (culture), and 
the history of particular customs and beliefs must be pursued at 
the cultural, not the psychological, level. 

The possibility of convergent development of similar customs 
and beliefs in different cultures, owing not to the psychic unity 
of man, but to the concept that similar end results may come from 
diverse antecedents, is also ignored. The belief that animals have 
souls, the selection of animal eponyms for social groupings, the 
propitiation of the spirits of animals, etc., may conceivably have 
developed in human thought more than once, and from different 


may all be explained as a “direct and logical reaction of the mind of the savage to the 
impression made upon it by the behavior of the animals” (p. 100). Thus while neatly 
disposing of decadent totemism as an explanation of these customs and beliefs, the 
substitution of their own hypothesis is too naively psychological to offer a more satis- 
factory interpretation. 

“ Vide Bartlett, pp. 8-13, for a critical discussion of the fallacy on which this 
notion is based. 
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premises or historical settings. Nor is it necessary to «ssign specific 
customs or general attitudes toward animals to an early culture 
level in the history of all peoples, as a characteristic stage of 
thought or religion. It is more likely that a great many of the 
differences we observe in our empiric data regarding animals in 
human history, are due to the fact that they arose at different 
epochs, in different places, and under different cultural conditions. 
If there is any plausibility in this view, it affords another argument 
against superficial classification of data and unitary explanations. 

On the other hand, similarities, where actually shown to exist, 
particularly if they occur in contiguous areas, may be due to dif- 
fusion or common historical antecedents. For this reason the 
geographical distribution of various customs and beliefs is of prime 
importance as a preliminary to any deductions concerning their 
history and development. 

Any study, therefore, of man’s relation to the animal world 
may be approached methodologically from two angles. First is the 
intensive study of animals from the point of view of a particular 
culture. This would include their utilitarian aspects, the native 
classification of species, as well as the réle of animals in mythology, 
art, magico-religious beliefs, and so forth. While highly desirable, 
this sort of a study should begin in the field with an ethno- 
zoological investigation such as Harrington made for the Tewa, 
as preliminary to the investigation of beliefs and customs. Un- 
fortunately, data of this kind are not available for most primi- 
tive tribes. 

Second, comparative studies may be made which, on the 
economic side, bring out the similarities and differences which 
characterize the use of related species in different cultures. At the 
psychological level this approach may be utilized to bring out the 
réle which the same animals play in different cultures and the 
similar réle of different animals. Or, we may start with specific 
customs and beliefs which are connected with the same, or 
different, animals in various cultures. If the cultures studied are 
contiguous, the problem assumes greater significance because there 
is always the possibility that light may be thrown upon the 
historical connections of these cultures. 
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NATURE AND SCOPE OF PROBLEM 
TO BE INVESTIGATED 

In view of the emphasis which has been given the psychological 
interpretation of the origin of customs and beliefs connected with 
animals, it seems to the writer that comparative studies are of the 
utmost importance—particularly where the réle of the same 
species can be studied in different cultures, and over a considerable 
geographical area. We can secure by this means some insight into 
the differential factors which have influenced cultural develop- 
ment, while at the same time the problem of historical relation- 
ships of the peoples studied may, to some extent, be elucidated. 

Our investigation is of this type and but one animal—the 
bear—has been taken as the focus of attention. What justifica- 
tion is there for this apparently arbitrary selection? 

Attention has been called, more than once, to the prominent 
role which the bear plays in the customs and beliefs of certain 
peoples of North America, Asia, and Europe. Frazer and de la 
Saussaye, indeed, have quite boldly grouped the tundra and 
forest folk of these regions together from this point of view. “The 
reverence of hunters for the bear which they regularly kill and 
eat,”’ says the former, ‘‘may thus be traced all along the northern 
region of the Old World, from Bering Strait to Lappland. It re- 
appears in similar form in North America.’’*? Other writers have 
stressed the reverential attitude of the northern Asiatic peoples 
toward the bear,*® or have grouped with them European peoples 
having analogies in ideas or customs.*® Attention has also been 


‘7 Golden Bough part v, vol. 11 p. 224. Frazer bases his view on a rather scat- 
tered but very suggestive collection of data. De la Saussaye (p. 98) discussing “animal 
worship,” says, ““Among the northern races of Europe, Asia, and America, we must 
mention the bear.” There is practically no documentation for this statement. Cf. 
N. W. Thomas, 502-4. 

“8 Czaplicka (4), p. 495, (6), p. 138. “Throughout Siberia the bear is either 
actually an object of worship or at least of reverence which approaches an attitude 
of worship.” Labbé, p. 228: “all the people of Siberia, although different, have a 
similar veneration for the bear.” Middendorf rv, p. 1616: “Ueberall in Sibirien erweist 
man dem Biren gittliche Ehre.” 

 Mitras e.g. refers to the bear worship “which prevails among the Ainos, 
the Ostiaks, the Tunguses, the Finns, and other hyperborean peoples of the Old 
World. .... ” Comparetti (note pp. 305-6) from the depths of his Finnish studies 
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drawn to specific customs, similar in North America and Asia,*° 
as well as to the general attitude of respect manifested toward the 
bear in both regions,*' while to one early writer, at least, certain 
American customs immediately suggested Finnish analogies.” 

Taken singly, the analogies in bear rites and beliefs pointed 
out by any one of the foregoing writers are, on the whole, of a 
rather superficial order. They are an excellent illustration of a 
hasty grouping of attitudes and practices, based, it is true, upon 
observed similarities, but at the same time drawn largely from 
unanalyzed fragmentary data. Collectively, however, these 
observations serve to draw attention to the very significant fact 
that many of the native tribes of North America, Asia, and 
Europe do exhibit toward the bear an attitude which, in contrast 
to that manifested toward other creatures, is more or less unique 
in character. Testimony to this effect is available in the accounts 
of explorers, travelers, and ethnologists who have sojourned with 
these peoples and there is a surprising agreement in the state- 
ments. of those who have had only the most superficial contacts 
with the natives and of those who give us accounts based on 
lengthy residence and intensive study. Of course the terms used 
to describe the psychological attitude of these aborigines toward 
the bear vary considerably. Some describe it as respect, others 
as reverence, veneration, or worship, but one and all are in agree- 
ment that, among the animals, bears are held in special esteem. 
To this extent Frazer’s statement is well supported. 

It seems justifiable, therefore, to subject to a more intensive 
investigation than has heretofore been attempted, the beliefs 


draws upon data from the Voguls, Votyaks, Samoyeds, and Lapps to help elucidate the 
beliefs and customs pertaining to the bear in the Kalevala. Pallas (Trusler, p. 317), 
referring to the Ostyak, says, “Some such customs are prevalent in Lappland. All, or 
most of these superstitious customs, are the same among all old Siberian pagans.” 

5° Morice (4), p. 171-2, notes that it is customary to place the skull of a bear 
upon a stump or tree out of the reach of defiling animals, as does Fallaize, p. 879. 

5! Fallaize, p. 879, Frazer, de la Saussdye, op. cit. 

% Tailhan, the editor of N. Perrots’ Memoir (See Blair, I, p. 132): “The customs 
of Finland also establish the great honors paid to the bear slain by the hunters—a 
usage doubtless originating in various countries from the terror which this powerful 
animal inspires, and from the benefits obtained by the family from hunting it.” 
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and customs in the tribes which superficially seem to exhibit such 
a homogeneous attitude toward the bear. How, indeed are we to 
account for such notable similarities in psychological attitudes to- 
ward a particular animal over such an enormous extent of terri- 
tory? Are we to believe that the human mind has everywhere 
reacted to the characteristics of the genus Ursus in a similar or 
even identical fashion, or are other factors of a different order 
responsible? And if so, what are they? 

Fortunately, we do not have to depend upon mere statements 
of attitude toward the bear, suggestive as these may be. A much 
more tangible basis of approach to the fundamental problems 
involved is afforded by the complex of customs of which bears are 
the object among the peoples who inhabit the regions already 
mentioned. The manner in which the animals are hunted, certain 
rites observed in connection with the carcass and the consumption 
of the flesh, as well as the conventional treatment of the bones, 
furnish us with objective data which may be analyzed and com- 
pared in the various tribal groups and cultures. It is the similarities 
which have been noted in many of these practices, as well as the 
general esteem in which the animal is held, that suggested the 
grouping of peoples, pointed out by the writers mentioned. 

It is our intention, therefore, to survey bear ceremonialism in 
its widest aspects among the peoples of both North America and 
Eurasia, with a view to determining the geographical distribution 
of genuine similarities in customs and beliefs, as well as to indicate 
the significant differences which are to be found in the various 
tribes and culture areas. 

In a broad comparative survey such as this, there are, of course, 
inherent difficulties and limitations. Perhaps the most outstanding 
of these is the unevenness of the data available for different 
regions. This makes any interpretation of the evidence from a 
broad historico-geographical standpoint exceedingly tentative. 
At the same time it must be borne in mind that the customs and 
beliefs under review have suffered, in some regions, a total eclipse 
by the rapid diffusion of European ideas in the last few centuries. 
In many cases this reduces our sources of information to literary 
records, which can no longer be supplemented by field inquiry. 
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The Finns offer an excellent illustration of this condition. But, 
there are other peoples who either still practice some of the customs 
discussed, or retain a knowledge of them. It is from such peoples 
that future field investigations may yield information which will 
serve to support or contradict my conclusions, and one of the pur- 
poses of such an introductory survey as this, is, I take it, to stimu- 
late just such lines of inquiry. 

A further difficulty involves the presentation of the evidence. 
When dealing comparatively with material culture, photographs, 
sketches, or a mere statement, together with the proper documen- 
tation, is sufficiently convincing. When one is dealing with human 
activities, however, the matter is far less simple. Consequently, 
while in the text I have stated that this or that is done, in the 
footnotes I have often quoted at length the observer’s statement, 
so that the reader may be furnished with some material for inde- 
pendent judgment without having to consult the sources in 
every case. In my condensation of the Ainu and Gilyak ceremonies, 
I have similarly given liberal quotations and what I believe to be a 
fairly exhaustive documentation of the subject. This procedure 
will, I hope, counteract any unconscious bias in the selection of 
the material discussed in the text. 

So far as conscious selection goes, I have, to some extent, been 
guided by the data available, insofar at least as attention is 
primarily focused upon certain outstanding groups of customs 
and beliefs. The material collected upon these subjects is treated 
in separate sections, from the comparative viewpoint. In each 
case the data for the peoples of northeastern North America are 
given first. This is followed by moving westward to other Ameri- 
can tribes and then passing to Asia, where, after a review of the 
customs of the northeastern peoples, we finally turn to the in- 
habitants of western Siberia and northern Europe. 

As the rites connected with bears (the periodic festivals of the 
Amur-Gulf of Tartary region excepted) are performed ordinarily 
as an integral part of the hunt, I have led up to the more distinct- 
ly ceremonial features connected with the dead bear through a 
discussion of the hunt itself, the peculiar linguistic synonymy 
which so many peoples have for the beast, as well as the custom of 
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talking to the animal in a conciliatory manner. These features 
throw considerable light upon the subjective side of our general 
subject and their geographical distribution is also of significance. 

I have, moreover, endeavored to show in how far the customs 
surveyed are distinctive of the attention paid to bears and in how 
iar they are also associated with other animals in the various cul- 
tures. 

Finally, I shall attempt an interpretation of bear ceremonial- 
ism considered in its widest historico-geographical aspects. Its 
association with a number of other culture traits of Eurasiatic- 
American distribution will be pointed out, a fact which will afford 
us a better clue to possible historical deductions than any inter- 
pretations in psychological or economic terms. 


GEOGRAPHICAL DISTRIBUTION OF BEARS 


In order to-obtain a faunal perspective in approaching our 
problem, let us first turn for a moment to the essential facts 
regarding the distribution of bears throughout the world and the 
probable history of the family. The close relationship of the species 
inhabiting Eurasia and North America since Pleistocene times is 
specially worthy of note. 

The geographical distribution of the Ursidae is almost exclus- 
ively Holarctic. “There is but one African species, confined to 
the northwest corner of that continent, and one in the Andes of 
Peru and Ecuador, all others belonging to Eurasia and North 
America.’** The family is presumably of Eurasian origin and may 
have reached America in the lower Pliocene, but it is rare until 
the late Pleistocene,™ the period of most importance in the gradual 
displacement of ancient American types by mammalian migrations 
from Asia.® In fact, the Boreal mammals of North America and 
the northern zone of Eurasia resemble each other so closely that 


53 Scott, p. 548. The sun bear (Ursus malayanus) and the Tibetan blue bear 
(U. pruinosus) are southern species which might be added. For species assigned to 
other genera of the family, see Beddard, pp. 442-4. 
* Scott, p. 518, cf. Trotter p. 4. 
5 Osborn (2), p. 438, Trotter pp. 3-5. 
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some authorities* consider the area of their distribution as con- 
stituting a single primary region. “It is thus probable,” says 
Allen,®? “that most of the more northern types of mammal life 
on the two continents are the slightly modified descendants of 
types which formerly had a continuous circum-arctic distribution, 
which have become slowly differentiated, probably mainly since 
since the disruption of the former land connection at Bering 
Straits.” 

In North America there are upwards of twelve species of bears 
north of Mexico, the most important and widely distributed of 
these being Ursus Americanus (the common black or brown bear) 
and Ursus horribillis (the grizzly bear).** 

In Siberia there is Ursus arctos,** which resembles the grizzly 
and big brown bears of America. The members of this species 
chiefly inhabit the forested regions, appearing, however, on the 
tundra in summer to feed on berries and moulting water fowl and 
sometimes ascend into the mountains to escape the mosquitoes 
and to hunt wild reindeer.*® The European brown bear belongs 
to the same species." 


56 Merriam and others. A similar statement might be made regarding the Arctic 
fauna of North America, Asia and Europe, in which zone the characteristic mammals 
differ more from the forms farther south than from each other. 

57 pp. 182-183; cf. Scharff, p. 85. 

58 Hegner, p. 652. For the distribution of the American species, see Thompson- 
Seton, maps 55 and 56. Merriam, relying almost exclusively on cranial characters, 
lists fifteen species in the grizzly-brown bear group alone. 

5° Anthropologically speaking, this species is first identified during Chellean 
and early Acheulean times (Osborn (1), p. 147). In the opinion of some authorities 
(see Beddard p. 442) a large number of species of bears separately distinguished may 
better be regarded as “slight modifications” of Ursus Arctos, e.g., “the grizzly of North 
America, the Isabelline Bear, the Syrian Bear, a bear from Algeria, the Kamschatkan 
and Japanese bears, besides the extinct Ursus fossilis of Pleistocene caves.” For a 
good diagrammatic representation of the relationship of Pleistocene bears, see Ober- 
maier, fig. 18. 

© Jochelson (2); p. 13. 
®t Flower and Lydekker, p. 559, Beddard, p. 442. 
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HIBERNATION HABITS OF THE SPECIES AND ASSOCIATED 
Fo.k-BELIEFS 


The hibernation of the bear during the winter months is a 
distinguishing habit of the animal®™ and the fact that the beast 
collects no food to sustain itself during this period has evidently 
impressed the mind of northern hunters everywhere as a myster- 
ious phenomenon. As an old Abenaki said to me, “A bear is wiser 
than a man because a man does not know how to live all winter 
without eating anything.’”’ This fact is explained over a wide 
area by a curious bit of folklore. It is said that the bear gets 
nourishment by sucking its own paws. 

The earliest records of this belief are to be found in two accounts 
dating from the eighteenth century. Charlevoix, after describing 
in some detail the manner in which the bear hibernates and assur- 
ing us that the animal neither eats nor drinks during this period 
says, “qu'il tire alors de ses Pattes, en les léchant, une substance, 
qui le nourrit, comme quelques-uns |’ont avancé: c’est sur quoi il 
est permis a chacun de croire ce qu’il voudra.’”™ 


® Flower and Lydekker, p. 559. Ernest Thompson Seton discusses the hiberna- 
tion habits of North American bears. Black bear, II, pp. 1064-1066. Dens “vary 
from a deep, snug, sheltered natural cave in the rocks, to a hollow tree or a hole under 
an upturned root. Sometimes the bear digs a den in the level ground . . . . and some- 
times it makes a bed under a windfall of logs and brush, or in a dense thicket. But, 
wherever chosen, it is sure to be a dry place where the snow will gather and lie deep 
all winter.” Adult bears never den together. Grizzly, Ibid., p. 1046; Wright (2), pp. 
79-82; Wright (1), pp. 211-213; the Polar Bear (Ursus maritimus) “dig holes in which 
they remain for sometime, but there is no hibernation” (Beddard, p. 443). This 
species is sometimes referred to as a separate genus, Thalarctos maritimus, but this 
is not necessary (ibid). 

* p. 117. The quotation is from Letter vi and is dated March 1721 at Three 
Rivers. From internal evidence it seems fairly certain that Charlevoix is describing 
the hunting practices and beliefs of Algonkian peoples, but it is impossible to localize 
any of his statements. That he knew something at first hand about the eastern tribes 
is not to be disputed but it is also evident that he did not hesitate to draw upon the 
accounts of other observers, when convenient, and without acknowledgment. In one 
passage, e.g. (p. 118), where he describes certain practices connected with killing a 
bear, it is abundantly evident from the sequence of ideas, the details given, and even 
the phraseology, that Charlevoix has practically copied an earlier account of Perrot 
(Blair I, p. 129) who is describing these observances among the Central Algonkians. In 
support of our assertion we have Tailhan’s statement (see Blair, I, p. 29) that Charle- 
voix had access to Perrot’s MS. although the latter was not published until 100 years 
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Lahontan refers to the same belief as follows: “Many People 
will hardly believe that these animals can live three months in 
such Prisons, without any other Food but the Juice of their Paws 
which they suck continually: and yet the matter of Fact is un- 
deniably true.’ Lahontan does not specify any particular 
tribal group to which this belief pertains but refers to it in his 
general account of the Indians. We know that he was well ac- 
quainted with both Iroquois and Algonkians, from the region 
of the St. Lawrence River to the Great Lakes. It seems per- 
missible, therefore, to infer from these two early references 
that the belief referred to had a considerable geographical preva- 
lence among the eastern and perhaps central Algonkian tribes 
in the eighteenth century. It may have been shared by the 
Iroquois, also. This fact is, to some extent, borne out by the con- 
temporary provenience of the notion among the Montagnais- 
Naskapi,® Téte de Boule,™* Micmac,® Penobscot, Malecite,®* and 
St. Francis Abenaki® peoples and a somewhat analogous belief 


after Charlevoix’s work had appeared. As we do not find any reference to paw sucking 
in Perrot we may, perhaps, assume that this was picked up orally by Charlevoix 
himself and, if so, probably refers to eastern Indians and not to central Algonkians, 
but of this we cannot be certain. 

Voyages, II, p. 454. 

® Baptiste Picard (Naskapi of Seven Island), Pitabano (Ungava Band). As 
evidence the former said that when the animals come out in the spring their paws 
are very tender; also related the story of a child found by a bear. The animal took 
it to live with him for three years. The child received its nourishment during the 
winter in the same way as the animal. Jos. Kurtness attributed the same belief to the 
Mistassini Indians. 

%a Information, D.S. Davidson. They say the animal eats the skin off the palms 
of its fore-paws. 

® Communication, W. D. Wallis. 

*7 Information, F. G. Speck from Hemlock Joe, who said he did not believe it, 
but everyone said it was so. It is also said that bears hold the soles of their feet toward 
the entrance of their dens to keep people from finding them. 

®§ Information, F. G. Speck from Gabe Paul. There is a well-known saying 
among these people, as well as the Penobscot, which illustrates the prevalence of the 
belief. To a person who has wasted his time during the summer and saved up nothing 
for the winter it is often said (Penobscot-dialect), “‘nodad a man pad’ in padji pun,” 
“Let him suck his paws all winter.” The above informant also stated that the lumber- 
men of the Maine woods give credence to the idea. It seems likely that their contacts 
with the Indians represent the source of the belief. 

** Louis Gill (formerly chief and now deceased) told the writer that the bear 
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among the Caughnawaga Iroquois.7° For the Saulteaux,” a 
similar belief is to be found in Peter Grant’s account (ca. 1804). 
An early description of the Ottawa” refers to a variant notion 
that the bear gets nourishment by sucking its navel instead of its 
paws. The belief in paw sucking is also recorded from Alberta 
(Canada), possibly for the Cree” and from the headwaters of the 
Columbia River.” 

In Asia we have this belief reported for the Kamchadal® and 


lives on its own fat by sucking its paws. There is a foam observable on the back of 
the animal’s paws which gives evidence of it. Gill had a cub once which did this con- 
tinually, accompanied by a sort of “purring.” When a lot of foam had accumulated 
he swallowed it. If a bear did not do this his stomach would dry up as there is never 
anything in it when the animals are found early in the spring. The rectum is stopped 
up during the winter by “K’ paihigan.” As soon as the animal leaves its den this “stop- 
per” is passed and the creature is then ravenously hungry. Among the Montagnais- 
Naskapi it is said that the bear “places a dottel of moss and earth in its rectum to 
prevent soiling the lair (MS. F. G. Speck). 

7° The evidence of this comes from the notes of Dr. Speck who once heard 
Margaret Monick (of Mohawk descent) say to her son, “You ain’t doin’ nothin.’ ” 
His reply was, ‘Well, I’ll be like the bear—stay in a hole and suck my heel.” Charle- 
voix, it may be noted, visited the reservation on which these people still live. 

71 Masson. As the book is not easily accessible I quote the full statement, p. 345. 
“The Indians assert, as an undoubted fact, that during these long months these 
animals take no nourishment of any sort but what they derive from licking their paws, 
and yet turn out in the spring just as fat as they were when they entered their winter 
quarters.” 

7 N. Perrot quoted by Blair, I, 49, and note 22, p. 48, in which Tailhan says 
that Perrot is here speaking of the Ottawa. 


73 Somerset, p. 76. Reference is also made to the fact that in the early spring 
“the under surface of the foot is sore and inflamed.” There is not any assignment 
of the belief in this case to a particular tribal group. The author traversed the region 
from Ft. Edmonton (Alberta) to Ft. George (B.C.) with a Cree guide and met Beaver 
and Sekanis bands. He may have heard it either from Algonkians, Athabascans, or 
both, 


% Probably a Salish speaking people. See de Smet’s reference in a letter dated 
Sept., 1845, from this region. He says that the bears hibernate for four months and 
that the Indians maintain that they suck one paw each month (Thwaites, Vol. 29, 
p. 207). 

* Krasheninnikoff, p. 103. As nothing but a “frothy slime” is found in the 
stomachs of bears killed in the spring it is thought that the animal “supports himself 
by sucking his paws.”’ Also James Cook p. 1079. 


s 
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Ainu;” in Europe for the Lapps,”’ in an account dating from the 
middle of the eighteenth century. 

Although the scattered distribution of this belief necessitates 
caution in drawing any conclusions from the data at hand, it 
seems to me that its provenience is of positive significance. As 
will appear in the course of this study, there is a rough correlation 
between the distribution of this bit of folklore and the occurrence 
of bear ceremonialism; that is to say, although the belief in 
question is not reported from all the regions where the latter 
is found, it is only recorded from the general districts where some 
such practices are found and nowhere else.7* 


*6 Batchelor (1), p. 472. Some of the Yezo aborigines claim that when bears 
come out in the spring their feet are so tender that they cannot move far from their 
dens. Others deny this (p. 473). There is some variety in the notions held regarding 
how they keep alive. The author says that although many bear hunters assured him 
that the dens of the beast were always perfectly clean inside, yet there are beliefs 
current which explain matters by saying that the animals “store up fish and vegetables 
in their dens, and devour them in the winter; others that they eat earth; and others, 
again, that before they return to their dens in the autumn, they open up ants’ nests 
by scratching them, and trample upon the insects, thus causing thick layers of ants 
and their eggs, all mashed up together, to adhere to their forefeet. They lick their 
feet when awake during the winter months . . . . and so keep themselves alive and 
fat.” 

Torii, p. 255, relates a narrative of the Kurile Ainu regarding the adventures 
of a hunter who lost his way in the woods and took refuge in a bear’s den. He lived 
for some time with the animal, receiving nourishment and drink by sucking the bear’s 
paws. 

77 Leems (sec Pinkerton, vol. 1, p. 415): “It is a matter well known and as- 
certained through the regions of the north that a bear, during the winter, lies concealed 
in his den and that he is there sustained by no other aliment than a certain milky 
juice which he sucks from his fore paws with a growling.” Acerbi repeats this statement 
almost word for word. Instead of “region of the north” he cites it as “‘a prevailing 
opinion in the countries of northern Europe.” He does not specify them, but, taking 
the statement at its face value, we might be led to suppose that both authors intended 
perhaps to include other peoples beside the Lapps in their generalization. 

78 As a check upon the peculiar northern distribution of the belief it may be 
well to state here that consultation with Dr. J. R. Swanton and Dr. F. G. Speck, as 
well as a search of the literature, has not revealed any trace of it among the southeastern 
Indians. Inquiry among survivors of the Virginian tribes has yielded a similar negative 
result. Chief Bass, e.g., of the Nansamun tribe, whose present location is near the 
Dismal Swamp, never heard of such a notion, although even to this day bears are 
constantly hunted. (Even in this southerly region bears hibernate about four weeks 
in January or February, crawling into a hollow tree.) Dr. E. C. Parsons has never 
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In some cases one might suspect European influences as the 
source of the belief,”’ but in view of the fact that such early 
observers as Charlevoix and Lahontan in America and Captain 
King and Krasheninnikoff in Siberia (Kamchadal) recorded it as 
a native notion, this seems unlikely. It would be strange if they 
had taken the trouble to record such an item in their correspon- 
dence if it had not appealed to them as novel and un-European. 
We should expect, moreover, to find its distribution much wider 
in extent. 

If, on the other hand, we consider the possibility that we have 
here an example of convergent development in the growth of a 
belief, a parallel attempt to explain why the bear can live during 
its hibernation without food, it seems to me that we are delivering 
ourselves up to an improbable theory of psychic accidents. To 
those who incline to this view we might put the question: Why is 
it that this belief is limited to an area so much smaller than that 
in which bears hibernate? Furthermore, if we resort to independ- 
ent development as an explanation, why not assume that the 
belief arose independently in every case? From this standpoint, 
even admitting a limited diffusion, at least four centers of origin 
must be hypothecated (eastern North America, western North 
America, northeastern Siberia, northern Europe). In my opinion 
it seems much more likely to be an ancient notion which is as- 
sociated with other customs connected with bears in both the Old 
World and the New. 


THE BEAR Hunt*® 
Time oF ATTACK 
Bear hunters in both the New World and the Old show a 
common tendency toward the adjustment of their hunting prac- 


heard the belief expressed by any of the peoples of the Southwest and as far as I have 
been able to discover, in consultation with Drs. Boas, Sapir, Barbeau, and Frachten- 
berg, it does not occur among the North Pacific Coast tribes. 

7?Mr. Skinner has heard it from whites, as has Mr. Cadzow in Loucheux 
territory, but the borrowing in these cases may be in the opposite direction as seems 
to be the case in Maine, where lumbermen who have long been in close touch with the 
Indians entertain the idea. 

5° As we stated in our introductory discussion, the hunting of an animal is, 
in many primitive cultures, a matter which has its magico-religious side as well as 
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tices to the hibernatory habit of the animal. The favorite time to 
hunt the beast is toward the end of the winter, or in the early 
spring, while snow is still on the ground.*! The den of the animal 


its practical aspect. Consequently, the preparation for the hunt frequently imposes 
activities upon the hunter which are related to the former series of ideas. Observances 
and restrictions of this character may even apply to certain members of his family. 
Such customs vary widely, of course, from group to group and usually are not exclusive- 
ly associated with any particular animal. The Labrador Indian, e.g., must have favor- 
able dreams before he hunts any animal and the sweat ledge is also a necessary pre- 
liminary to bear hunting in this region and among the Téte de Boule although not 
characteristic elsewhere. Among the Nootka there are a long series of secret rituals 
which are performed in order to secure power and success in various kinds of under- 
takings. Hunting is one of these and there are different rituals for different kinds of 
hunting. “Most of them are accompanied by face painting and prayers and all involve 
symbolic activities (sympathetic magic) and continence, fasting, rubbing with hemlock 
branches, and keeping awake for days and nights.’’ The ritual used for bear hunting 
is specifically individualized, but at the same time follows the characteristic “pattern” 
(I am indebted to Dr. E. Sapir for the Nootka information.) Because of the lack of 
unique preparations for a bear hunt, which is characteristic of so many peoples, and the 
entire absence of data among others, I have not drawn this topic into our discussion 
for it throws practically no light on our central problem and should receive independent 
study from a different point of view. 

81 This holds good for the eastern and northeastern Algonkians (cf. Denys, p. 
433) who consider it the most advantageous time to hunt bears. For the northern 
Algonkian a similar practice prevailed; eastern Cree and northern Saulteaux (Skinner 
{1], pp. 27, 163), northern Cree (Thompson, p. 114), Bungi (Skinner [4], p. 510). 
The central Algonkian formerly followed the same custom; Menomini (Skinner [5], 
pp. 187, 189), Kickapoo, Sauk, Prairie, Potawatomi, (verbal information, Mr.Skinner). 
Among the latter certain men are said “to have power over bears” and “were able to 
locate their dens in winter when the animals were hibernating” (field notes, Skinner). 
Bear hunting is a thing of the past among these peoples today, according to the 
same investigator, and consequently it is difficult to get an accurate account of their 
hunting customs. The Menomini say (op. cit) that the animal was hunted in the 
winter because at other seasons it was only met by accident and kept close to the 
heart of the forest. In Hearne’s time the tribes of northern Canada also hunted the 
bear in its winter retreat (pp. 344-5) cf. Morice (3), vol. 5, p. 116. Mr. Jenness has 
informed me that this is the practice of the Carrier. According to Mr. Cadzow 
the Loucheux sometimes sought bears in their dens but this was not a regular prac- 
tice. Dr. Boas tells me that the tribes of the northwest coast sought out the animal 
at this season although traps were utilized also to a considerable extent. See also 
Krause, p.181 with reference to the Tlingit. cf. northern Maidu, Dixon (3) p. 193. 

For the Koryak and other Siberian peoples we have Jochelson’s statement (3) 
p. 555. “In winter the bear is attacked in its den in the manner common throughout 
Siberia.” He says that “in the spring when the bear leaves its lair, it is only killed in 
self-defense.” It is then lean, the skin useless and the animal very dangerous. (Jbid. 
554). cf. Allen’s statements for the Koryak and Tungus (p. 166); Batchelor (p. 473) 
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can then be located by the discoloration of the snow around its 
breaking hole or by the vapor arising from it. Sometimes the 
animal is tracked the previous fall, and its refuge marked, as 
bears do not usually den until after the first fall of snow. Or the 
hunters may know the places where the bears of their habitat take 
refuge year after year. The animal is thus rudely disturbed in 
its winter sleep before it has a chance to emerge from its retreat. 
The time of the attack is evidently part of an ancient hunting 
complex which has grown up around the animal® and with it, in a 
number of tribes, there seem to be associated some of the most 
conservative customs and beliefs. As will presently appear, for 
example, this method of hunting the bear was coupled with the use 
of certain weapons and a manner of approach which even the intro- 
duction of firearms and steel traps did not entirely displace. 


METHODS AND WEAPONS 
North America 


Eastern Woodlands Area.—When a bear is discovered in its 
winter retreat, or attacked in the woods, it is customary among 
the Algonkian tribes to dispatch the animal by means of a spear 
or an axe.* Although one might expect that upon the introduc- 
tion of firearms and steel traps, such methods would have fallen 
into almost immediate decadence, such was not actually the case. 
Contemporary practice, as well as traditional testimony indicates 


Howard (pp. 114-117) and von Siebold (p. 21) for the Ainu, and Niemojeouski (i p. 227) 
for the Tungus and Yakut. 

Scheffer says the Lapps located the beasts’ den in autumn by tracing the animals’ 
tracks after the first fall of snow, so that in the spring they could go directly to it 
(p. 38) cf. Pinkerton (Leems) p. 415. Johan Turi gives a realistic account of the 
methods employed in bear hunting. See p. 116 seg. for a description of how the animal 
is attacked in its winter refuge. 

® The nocturnal habits of the bears (Nelson, pp. 437, 440) may have had 
something to do with this as it would only be by chance, and perhaps infrequently, 
that they would be met in the woods. Seeking them out in their dens was a procedure 
which made success almost a certainty and the bear at this time was in a relatively 
weakened condition. 

8 The only reference I have discovered to the use of the bow and arrow in 
bear hunting by Algonkian tribes is the statement of Denys (p. 433) for the Micmac 
that when discovered in the open this weapon was used, but even in this case the 
animal was finally dispatched with an axe. 
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the use of the more primitive weapons in many instances, even 
when guns are available. This appears to be due to an inhibition 
which, although difficult to define except in rather vague terms, 
seems, nevertheless, to be connected with the whole ideology of 
which the bear is the focus. It is simply the feeling, conserved from 
a remote past, perhaps, that in killing a bear the most appropriate 
weapon for the task must be one of an aboriginal type. The 
Montagnais-Naskapi as well as the Penobscot, for example, con- 
sider it proper to strike the animal with an axe as it emerges from 
its den.“ In the old days the latter people say that sometimes 
the bear would be attacked in the open by three or four hunters, 
armed only with their knives lashed on canoe poles or staves. 
After the animal was brought to bay and surrounded, one of them 
would throw a freshly cut balsam branch into the beast’s clutches. 
This served to confuse the bear who would start to maul it, giving 
the hunters time to run him through. If the animal turned in one 
direction a man from the opposite side would attack, and so on 
until the bear was overcome.* 

Among the northern Saulteaux there is a specific prohibition 
upon shooting bears in their winter lairs. Custom prescribes that 
the animal be killed by a blow on the head with a club as it 
emerges from its refuge. Among the Cree, “‘in the old days, the 
hunters engaged the bear in hand to hand conflicts and clubbed it 
to death, for the bow and arrows were not considered strong 
enough weapons.”’ “Even at present,” Skinner says, “bears caught 
in steel traps are sometimes killed by striking them over the head 
with an axe, although they are usually shot.*”’ For the central 
Algonkian generally, there is traditional information, so Mr. 


* Information F. G. S. (ms). Some of the Naskapi hunters however, keep a 
cocked rifle at their side in case of an emergency. 

* This method was described to Dr. Speck by Joe Francis, a Malecite, who was 
married to a Penobscot woman and lived at Old Town, Me. The Micmac are said by 
Denys (p. 433) to have used the spear in bear hunting and the St. Francis Abenaki 
recount the use of a knife lashed to a pole. 

Skinner (1), p. 163. 

87 Jbid. (1), pp. 26-7, p. 73. ‘The Indians affirm that when standing on his 
hind legs neither the polar nor black bear can well turn on the right side, making it 
comparatively easy for an agile man to run in closely and stab it to the heart.” 
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Skinner tells me, to the effect that good sportsmanship dictated 
that the bear should be attacked only with weapons such as the 
spear or axe.** There was no taboo upon other instruments of 
the chase, but, because the bear was considered such an unusual sort 
of animal, it was thought that the use of these weapons was the 
manly way of attacking the beast. One met it on more common 
ground, as it were, by this manner.of combat. 

Consequently, we may infer that before the advent of firearms 
and even in historic times,*® the method of clubbing or spearing 
the bear in its den or attacking it in the open at close quarters 
was not an uncommon practice in many Algonkian tribes. The 
Menomini, for instance, considered that to engage a bear single- 
handed was considered ‘‘as brave a deed as to slay an enemy,” 
and adventurous youths would show their mettle in this way.%° 

Among the Iroquois a similar method of killing bears was in 
vogue. They considered that there was only one proper method to 
be employed in killing a bear. This was by a blow from a war club 
on the animal’s forehead. Archeological evidence supports both 
the wide prevalence and the antiquity of this procedure, as 
practically all of the bear skulls found in the Iroquois horizors 
show certain evidence of it.” 

Mackenzie Area.—For the tribes of northern Canada, specific 
information is lacking, but we may refer to Hearne’s general 


88 Tt is Skinner’s impression that traces of the same attitude are to be found 
among the Cree. Cf. with statements above. 

8° Traps of an aboriginal variety were, of course, used as well, upon occasion, 
to capture bears. Cf. Skinner (5), p. 187-9, for the Menomini. The Wabanaki peoples 
and the northeastern Algonkians sometimes used dead falls. 

% Skinner (5), p. 187, 189. 

Information A.C. Parker and A. Skinner. The latter, e.g., recounts the demon- 
stration of a bear killing of the old-fashioned sort, told to him by William Blue Sky, 
a Seneca, now deceased. This Indian said that years ago when working in the lumber 
district of Pennsylvania a bear came within sight of their camp. A hue and cry was 
raised and another Seneca, a rather old man at the time, said he would show them how 
the Indians used to kill bears. The animal was brought to bay at the foot of a tree 
with the help of dogs, at which point the Seneca made a speech to the animal (the 
nature of which is unknown), before clubbing him to death with a tomahawk. The 
old man then went on to tell them that the Seneca considered that it was always proper 
to club a bear to death in this way. 
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statement that in hunting the bear the natives “blocked up the 
mouth of the den with logs of wood, then broke open the top of it, 
and killed the animal with a spear or gun.” Hearne also says that 
he heard that a similar method was used by the Kamchadal™ and 
significantly adds that the Indians considered the use of a gun 
under these conditions both cowardly and wasteful. This seems 
to suggest a comparable subjective attitude to that previously 
noted for the Algonkians. Sometimes the natives he refers to, 
would fasten a snare around the animal’s neck and, drawing its 
head close up to the hole they had made in the top of the lair, 
would finally dispatch the beast with a hatchet."* The Carrier® 
used the spear in attacking bears, as did the Loucheux. Among the 
latter it was esteemed an especially brave act for two or three men 
to attack the brown bear (not the black) in this manner.” The bow 
and arrow was also employed by the Carrier. 

Plateau and Northwest Coast Areas.—The use of trapping 
devices for killing bears“ and the custom of seeking them out in 
their winter dens*’ seems to characterize the bear hunting customs 
of the natives of the North Pacific Coast and the Salish tribes of 
the Plateau region. So far as the use of a lance in open combat is 


*® Hearne’s information was undoubtedly correct as we find other northeast 
Siberian tribes doing so (e.g., the Koryaks and Chukchi, see passim.) Cf. Turi’s account 
of the Lapps, p. 117, who also proceed in the same manner. Morice (3), vol. 5, pp.116-7, 
says that this method was employed in the case of the grizzly but in hunting the less 
formidable black species the animal is “dislodged from its lair by especially trained 
dogs acting as ferrets, and then killed with any weapon at hand.” If the bear cannot 
be gotten out by this method “fire and smoke is then resorted to, always with the most 
satisfactory results.” Grizzlies, he says, were formerly killed by traps, “huge contri- 
vances made of green timber, in the shape of the side of a roof yielding to the action of 
some figure-of-four device” (p. 126). These were evidently similar to the bear traps of 
the North Pacific Coast. 

% Hearne, pp. 344-5. 

* Information, Mr. D. Jenness (ietter Oct. 27, 1924). 

% Verbal information, Mr. Donald Cadzow (Museum of the American Indian, 
New York). 

% See Teit (1), p. 226 (Lillooet); (2), p. 522, (Shuswap); (4), pp. 247, 249 
(Thompson); Jewitt, p. 97 (Nootka). For the Haida, Curtis, XI, p. 131 (There are no 
grizzlies on the Queen Charlotte Islands, Swanton [2], p. 416). For the Kwakiutl, Boas 
(4), pp. 509-10, Curtis, v.x, p. 33. The methods employed by the Tlingit are described 
in the text. 

87 See previous note where authorities are given. 
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concerned, which would compare with the method described for 
other American peoples and a large number of Siberian tribes yet 
to be discussed, I have found only a single reference to this pro- 
cedure in killing the bear.** 

In his work on the Tlingit, Krause quotes Holmberg” to the effect 
that bears were hunted only infrequently and then only in case of 
necessity, owing to the fact that they were considered to be meta- 
morphosed (verwandelien) men. Krause comments that this was 
not true in his time for bears in general, that is to say, the brown 
bear was avoided, but the black bear was zealously hunted. He 
emphasizes the seasonal changes in procedure used in killing the 
latter. It was sought with dogs in its winter den, which was located 
by the scratches which the animal had made on the bark of the 
trees in the neighborhood. In summer it was the custom to lie in 
wait until about sunset, for at this time of day the bear would 
descend from the mountains to the clearingsin the forest (Waldes- 
lichtungen) in order to feast upon the young verdure there.!% 
In the autumn, when the bears would come to the streams to catch 
salmon during the night, deadfalls of planks would be constructed 
near their haunts in order to kill them.'™ 

Eskimo.—The American Eskimo kill the polar bear in the open 
by spearing the animal with a harpoon or a knife lashed to the end 
of a pole. The animals are usually run down on foot with the 
help of dogs.'® 


*§ Curtis, X, p. 35 says a Wikeno (Kwakiutl) informant born about 1854 has 
seen a grizzly “killed with a spear, and declares that this was not a rare feat for some 
men, though few could accomplish it.” 

*° Ethnographische Skizzen iiber die Vélker des Russischen Amerika (Acta 
Societatis Scientiarum Fennicae, vol. tv, p. 29). I have not been able to consult this 
work myself. 

100 When bears were killed in the open the bow seems to have been the typical 
weapon employed (except, of course, European firearms in recent times). See references 
in note 96. 

40: Krause, p 181. 


'@ Jenness, p. 152; Boas (2), p. 507; Nelson (1) writes, p. 121, “Formerly, after 
bears had been brought to bay by dogs, they were killed with stone or iron pointed 
lances, and, indeed, the people of the Siberian shore still kill many in this old fashion.” 
Murdock (2), p. 263, only refers to the polar bear being shot with a rifle. 
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Eurasia 

Paleo-Siberians.— In northeastern Siberia, according to Nelson, 
the natives attack the polar bear in the spring with “‘short-hafted, 
long-bladed lances,” and the help of dogs. The latter bring the 
beast to bay, “and the hunter, watching his opportunity, runs in 
and thrusts the lance through the heart.’ 

The Koryak,'™ when attacking the bear in its den, and also 
the Chukchi,” when hunting the brown bear, block the entrance 
of the animal’s retreat with logs. Then they break in the roof 
and stab the beast to death with spears, or shoot it. Sometimes 
snares are used to catch bears. In summer and autumn, the Koryak 
now kill bears with firearms, whereas formerly they used the bow 
and arrow. ‘Not infrequently,” however, “they attack the bear 
with the spear,” dogs being used at the same time to worry the 
animal from the rear.’ 

Among the Ainu, guns, spring-bows, or pits set in the trail 
of bears, the bow and arrow, spears and knives, are reported.'* 

Nevertheless, the traces of an ancien régime in which bear 
hunting was an undertaking requiring the utmost skill and 
courage, are not entirely lacking. It is well expressed in the native 
saying, “He who undertakes to catch a bear must not cry over 
his wounds.’’°? Consequently, bear hunting was greatly exalted 
and the typical weapons of the older era were a long knife and a 


10° Nelson, p. 436. No specific peoples are mentioned. We may suppose that 
he refers to the Siberian Eskimo and Chukchi. Bogoras, e.g., tells us, (2) p. 141, that 
when a polar bear is sighted the Chukchi will release two or three dogs from the team. 
When the animal is overtaken and held at bay, it will be speared with a lance, or shot. 

1 Jochelson (3), p. 555. 

1% Bogoras (2), p. 142. 

1% This is the practice attributed by Hearne to the Kamchadal. They probably 
did it, although we heve been unable to discover any published statement. 

107 Jochelson, op. cit., p. 554. 

108 Batchelor (1), pp. 475-6. See also the Japanese drawings reproduced by 
Mac Ritchie, pl. 8, figs. 2 and 3. The first shows two Ainu and a dog “‘in front of the 
bear’s den, at the moment when the bear, emerging from the hole with its cub, is 
struck in the eye with an arrow. .... ” The second depicts three Ainu attacking a 
bear in the open. “The animal, struck by an arrow, falls toward an Ainu who receives 
it on his spear, while a third runs up to his assistance with drawn hunting knife.” Cf. 
von Siebold, p. 20. 
109 Greey, p. 122. 
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bow and arrow, with which the animal was attacked in its winter 
refuge."° The entrance to the den was sometimes blocked, the 
animal stirred up, and it was knocked on the head or shot as it 
attempted to get out."' Batchelor says that if the bear cannot 
be stirred out of its den by prodding, dogs, or smoke, an Ainu 
armed with nothing but his hunting knife will go in and force the 
animal to come out. Even when the beast appeared outside, the 
bow and arrow was not always used, especially when the animal 
stood upon his haunches at close quarters. “Drawing the knife,” 
an Ainu “rushes into the animal’s embrace, hugs him closely and 
thrusts the knife home into his heart.”""* Or a spear will be held 
in readiness, and when the beast makes a rush at the hunter, the 
latter will step back a few paces and allow the bear to fall on the 
spear. They do not attack the animals directly with spears as 
it is said bears are quick enough to “parry a thrust with their 
forepaws.’'"* When the bear is ceremonially killed in the bear 
festival, quite a different method is used which will be described 
later. It may also be noted here that prior to the slaughter of 
the beast, as part of this event, the animal is usually shot at with 
blunt arrows. 

According to Ravenstein, the lower Amur peoples, in order not 
to excite the bear’s ‘‘posthumous revenge,’’ do not surprise him, 
but have a fair stand-up fight.’""* A spear, the head of which is 
covered with spikes, is laid on the ground. A cord is attached to it, 
and, as the beast approaches, the hunter raises the weapon and the 
animal becomes impaled upon it. Other members of the party 
then rush up and kill the bear.’ 

For the Gilyak of Saghalin, Labbé refers to the use of spring- 
bows and guns, but adds that others who are more courageous only 


10 Batchelor (1), p. 471. von Siebold (p. 21) observes that “Die Biarenjagd 
besteht meistens im Aufsuchen des Biren in der Héhle.” 

1 von Siebold, cp. cit. Holland, p. 241, also mentions the spring cross bow 
set up in the woods. 

42 Batchelor (1), pp. 474-5. Cf. Landor p. 272; Dixon p. 45; Howard 114-7. 

43 Batchelor (1) p. 476. 

14 There is a trace here of an attitude of mind analogous to that cited for certain 
American tribes 

116 Ravenstein, p. 379, Lansdell, without giving this earlier writer credit, quotes 
him almost word for word in reference to the Gilyak, m, p. 231. 
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arm themselves with a bow and knife, the latter of which they 
handle with great skill. The hunters are very proud of their bear- 
killing record and each man carries in his belt a little stick with a 
number of notches in it, indicating the number of bears he has 
killed.“ 

Neo-Siberians.—Another Siberian traveler, who spent some 
time among the Yakut and Tungus, says that firearms are held to 
be of little use in bear hunting, the favorite weapons being the 
knife and lance.""” 

The method of bear hunting among the ancient Ostyak is 
described by Ides who says they are “armed with no other weapon 
than a sharp iron like a large knife, fixed to a stick, about a fathom 
long. As soon as they have put up a Bear, they run at him with 
these short spears... .’"'8 This is precisely the same sort 
of weapon, according to Mr. H. U. Hall, which the Limpiisk 
Tungus told him was the only one with which the bear is hunted. 
“The hunter awaits the attack of the bear, holding the arkas 
with both hands at his right side, the point presented at the middle 
of the bear’s body. The bear’s onslaught is met with a powerful 
forward thrust to help him to impale himself on the blade.’’!” 

The Lapps looked upon bear hunting as an especially noble 
pursuit." As one writer puts it: “The skill and address necessary 

"16 Labbe, p. 261. 

117 Niemojowski, vol. 1, pp. 227-30. The lance consists of a piece of iron on a 
stick four feet long. 

M8 21. 

9 Mr. Hall was a member of the University of Pennsylvania Museum and 
Oxford Committee for Anthropology Expedition to Siberia in 1915. His informant 
was Nikipur (Russian name) Hdigir, elder brother cf Piroi (Dmitri) Hdigir, headman 
of the Limpiisk Tungus, who was a noted hunter. The quotation in the text and 
the following description are from Mr. Hall’s notes. 

“The arkas has a heavy steel blade about eighteen inches long with a sharp 
point and one sharp edge. The blade is fixed by a tang into a stout shaft about five 
feet in length. It is also used by hunters to clear the undergrowth or to blaze a trail 
in the forest to the place where the carcass of a bear, deer, etc., has been temporarily 
left.” 

Middendorff pictures two varieties of this weapon and gives a short description 
with a few words about its use against the bear. He says that the Russians, Samoyed, 
and Yakut are as much afraid of the bear as the Tungus are bold in dealing with it.” 
(1v, p. 1378). 

20 Pinkerton (Regnard), p. 194. 
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in the pursuit of the bear and its comparative scarcity in Finmark 
(1827) render the killing of one of these animals the most honor- 
able exploit a Laplander can perform, and is a constant source of 
triumph to the successful adventurer. The Laplanders have, 
besides, exalted ideas of the sagacity and talents of the bear, and 
treat him, in consequence, with a kind of respect and deference, 
which they do not pay to any other animal.’ 

According to Scheffer, the ancient Lapps marched through the 
forest to the bear’s den in a conventional order. In front was the 
hunter who had discovered the lair in the previous fall, followed 
by the ‘‘drum-beater” (shaman?) and next, the individual who 
was to make the first attack upon the bear. Having arrived at 
the animal’s retreat the bear was killed by means of firearms, bow 
and arrow, lances, or an axe.” If the last mentioned weapon 
was employed, the bear was first provoked with sticks or fire until 
it put its head out of the den. It was then quickly struck dead. 
Johan Turi’s account of the use of the spear or lance when attack- 
ing the bear in the open quite closely parallels Batchelor’s descrip- 
tion of the use of this weapon by the Ainu and suggests that of 
other peoples who employ a similar weapon in killing bears. The 
animal is not attacked directly, but the spear is held in reverse 
until the beast launches himself against the hunter and thus be- 
comes impaled. 


121 Brooke, p. 184; Scheffer, p. 332 says, “Among all the other wild Beasts of 
Lapland the Bear challenges the first place, being accounted King of the Woods; 
“Regnard (Pinkerton, 1, p. 194) writes that “there is no other animal against which 
the Laplander wages such a cruel warfare” in order to obtain both the flesh, which is 
considered a great delicacy, and the skin. The chase of the bear is a solemn action but 
nothing is more glorious than to kill one, “and they carry evidence of their having 
done so about with them.” One can tell how many bears a Lapp has killed “by the hair 
of them which he carries in various places of his bonnet.” 

12 Linneaus, 11, p. 63, figures a combination lance and snow staff employed in 
bear hunting. 

123 Pinkerton (Regnard’s Journey), p. 194; Scheffer, p. 238; Turi (2), p. 236; 
although pits were used by the Lapps to trap bears and other animals Reuterskiold 
(p. 41) says it was more usual to kill the former in its lair. 

1% Pinkerton, I, p. 415. 

1% p, 116. “Mann musz einen Spiesz haben, womit mann den Biren sticht, 
und er musz auf die Weise gestochen werden, dasz der Spiesz unter dem Arm verborgen 
ist und der Schaft des Spieszes ganz hinten hinter dem Riicken, und wenn der Bir auf 
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If we interpret correctly the data which have been brought 
together by the foregoing survey, they seem to indicate three 
general types of procedure in bear hunting among the native tribes 
of northern North America and Eurasia. 

1. The animal was sought in its lair and, being forced out by 
the hunters, was as a rule dispatched with a spear or axe as it 
emerged, or shot with the bow and arrow. 

2. The bear was frequently attacked in the open (even after it 
came out from its den) in what often amounted to a kind of “hand 
to hand” combat in which the favorite weapon was the spear or 
lance. One or more hunters might participate. 

3. The beast was trapped by any one of a number of devices, 
most frequently of the deadfall variety. 

The first of these, while practiced by practically all of the 
northern peoples to a greater or less degree,” is probably every- 
where a characteristic method of hunting all of the species of the 
genus Ursus which hibernate. Dr. Swanton, for example, in- 
forms me that it was the usual method of hunting bears among the 
southeastern Indians."”’ It does not, therefore, distinguish the 
northern peoples, of North America at least, from their southern 
congeners. A similar statement might also be made regarding trap- 
ping bears, the devices used for this purpose showing the char- 
acteristic variations we should expect as we move from one 
culture area to another. 


einen losgeht, dann musz man sich hinteniiberwerfen. Dann fallt der Bar in dem 
Spiesz, und dann musz man ihn herumdrehen und den Spiesz in den Baren hineintreiben 
und ihn gegen die Erde driicken.” Cf. Turi, Lappish Texts, pp. 233-37 for references 
to the spear. * 

126 Except the Eskimo. The polar bear does not hibernate. 

127 “They usually hunted the bear before he came forth from his winter quarters 
in a hollow tree or cave. In the former case, one hunter threw or dropped fire into the 
hollow and his companions killed the animal after it had been driven forth. In the 
latter case, some men would go into the cave bearing a torch. If the animal charged 
toward the entrance, the men would fall flat and let him run out when the man or men 
left outside would kill him. If he did not offer to run out, they would locate him by the 
glitter of the light in his eyes, shoot him and drag him outside.” Letter from Dr. 
Swanton, Nov. 4, 1924. Chief Bass of the Nansamund tribe (Virginia) says that bears 
in this latitude (Dismal Swamp) hibernate in the trees for about four weeks in January 
or February. The animals are hunted at this period with the aid of dogs and shot. 


| 
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The spearing method, on the other hand, seems to characterize 
the northern tribes of both continents, more specifically those 
peoples who do not practice agriculture or at least have their 
cultural roots in a hunting economy."* 


LinGuistTic TERMINOLOGY For THE BEAR 


One of the most constant and distinctive practices associated 
with bears is the custom of referring or speaking to the animal by 
some other term than the generic name for it. In many instances, 
in fact, there seems to be a specific prohibition upon the use of 
the proper name of the beast, especially upon certain occasions. 
Later, we shall refer to the specific circumstances under which the 
synonymy for the bear comes into play and which furnishes, as it 
were, the sociological context for the linguistic usage, but at this 
point I wish to compare and discuss the linguistic terminology for 
the bear as a detached phenomenon. 


NorTH AMERICA 
Algonkian-s peaking Tribes 


St. Francis Abenaki.—Although hunting is no longer prac- 
ticed by most members of this tribe, the custom of calling the 
bear ‘“‘cousin,’"* is known to almost everyone of the older genera- 
tion of males. It is spoken of in a somewhat light manner at 
present and is rationalized by referring to the fact that a skinned 
bear looks very much like a human being in its proportions. It is 
said that formerly, when evidences of the animal were seen in the 
woods, the hunters would say, “These are our cousin’s tracks.” 
Once, when a bear was seen to fall from a tree, a hunter exclaimed, 


128 The peoples of the North Pacific Coast of America offer an apparent ex- 
ception to this generalization, as do those of the Plateau area, but this may, in part, 
be due to lack of data. In the case of the former the ascendancy of pursuits connected 
with a littoral existence, and a consequent subordination of hunting, does not offer 
an essential contradiction to our statement. 

129 4adangwa’s. The generic term for bear in this dialect is awasés. From a com- 
parative point of view this term is of interest because it does not correspond with the 
most common designation for the bear in other languages of the Eastern-Central group. 
When it does appear it means “the animal” and may indeed represent an original 
circumlocution which has become generic. 
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“Cousin, did you hurt yourself?’ The animal got up and ran off 
before the Indian could shoot. The apology to a killed bear is 
given what is evidently a secondary explanation, by saying that 
this is done out of consideration for their ‘‘cousin.’’*° 

Penobscot—The bear is often called “grandfather.”"! One 
informant explained this by saying that this meant that the beast 
was the grandfather of all the animals.™ 

Montagnais-Naskapi.—Although the generic term for the 
bear? may be used before the hunt or in the camp, custom dic- 
tates a conventional synonymy upon certain other occasions. 
In the woods it is desirable to refer to the beast as “‘black food,’’!4 
so that the animal “‘won’t get mad”’; when addressed in its den it 
is called “grandfather” or ‘“‘grandmother’’ according to its sex,™ 
and after death “short tail” or “‘black food’’."* Other terms are 
the “‘big great food,’’'*’ “food of the fire” (black remains), one 
who owns the chin.’’** All of them are considered honorific in 
character.'*8* 

Eastern Cree-—One of the most important synonyms for the 
bear in this group is the same as that used by the Montagnais- 
Naskapi, i.e., “black food.’’** Ifa hunter meets a bearin the woods 


130 Field notes, A.I.H. 

131 Namus* su'mas generie term awésus. 

1% Miss Mary Alice Nelson. 

133 Macke’w. 

14 Kawilapatc’ mitcam (Seven Islands); kakacetwatc mitcam (Moise); kaopatc 
mitcamiyu (Mistassini); kwactew4 mitcem (Escoumains). 

135 namo cum or nokum. 

136 katagwasocwi (Seven Islands); taka4yawagan (Mistassini) lit. shortened tail. 

137 tstcemitamiyu (Mistassini). 

138 K’cteo mitcam (Seven Islands); and kawé ’kwa’kwdnit (Mistassini). 

138 Dr. Speck has collected one apparent exception to this rule. In a song of the 
Michikaman band the bear is called kandy dpeunt, “chicane clown.” Its occurence in 
this context places it outside the category of other circumlocutions and it is not con- 
sidered an opprobrious epithet. Comeau (p. 85) writes “when bears are spoken of it is 
always with great respect. In fact the name is not mentioned but the bear is referred 
to as ‘the black beast’ or simply ‘the’ animal.” 

139 Skinner (1), p. 69. kawi’piitc mitcem. In referring to the Algonkian bands 
which Skinner calls “Eastern Cree” it has been convenient to follow his terminology 
for them, particularly as frequent citations from his publications are made. Neverthe- 
less, the bands which he groups under this rubric (particularly those of Eastmain and 
Rupert’s House) are more correctly classified with the Montagnais-Naskapi peoples 
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and it is necessary to speak to the beast, this is the term to use, as 
it is the bear’s “proper name, and he will not be offended or 
frightened by it.’”’ It is also the name by which the animal is spoken 
of when the carcass is being ceremonially treated,“° although 
“short tail,’ another Montagnais-Naskapi correspondence, both 
linguistically and ceremonially, is permissible after death. It is 
only permissible to refer to the bear as muskwa’ (the “angry one” 
or ‘‘wrangler’’)'® when the beast is not present “‘unless one wishes 
to anger him“ or as an expression of reproof. It must never be 
used before his carcass.’ The latter prohibition also applies 
to the term “‘crooked tail,” which is only used when joking about 
a bear." When it is desirable not to let the beast know that it is 
being talked about, other linguistic substitutions are in vogue. One 
may speak of “old porcupine” or “‘the cat or lynx-like creature.” 
Téte de Boule-—When hunters approach a bear’s den the generic 
term (maskwd) is taboo. The animal is called “grandfather” 
(mocum), nowadays used as an equivalent of the English ‘‘mister”’ 
and considered to be honorific. After death awdsis, animal’ 
is proper.'** 
of the Labrador peninsula. Both linguistically and culturally their primary affiliations 
are with the Algonkians of the northeast and not with those to the west of them. 

[hid., pp. 69, 71. 

141 Thid., p. 72. tukwaidken 

12 While this is a possible rendering for the initial syllable of the term it cannot 
be taken as final since the word occurs in other animals’ names in eastern dialects, 
e.g., moose, muskrat, and mink. 

143 Mr. Skinner tells me that once when he was out hunting with some Cree 
and a bear came within range the animai ran off into the woods before he could shoot. 
The Indians immediately began to call the bear muskwa’ and other invectives. When 
asked why they did this, the natives explained that the bear is just like a person; if 
you can get him mad. he will come back and want to fight. 

Tbia., p. 72. 

Thid., p. 72. Wakiush. 

M46 Skinner, pp. 71-2. tcishedlk (old Porcupine); pisesu or pisistciu (resembling 
a cat or lynx). Another term, wakiu, Skinner believes to be a variant of wakiush, and 
matsue’, a variant of muskwa. Matsue, however, instead, of being a variant of muskwa 
as Skinner assumes, has the appearance of being matciweo, “he is bad,” and may 
therefore be another independent synonym for the bear. 

1a Cf, Comeau (p. 85) who says the Godbout band of the Montagnais use the 
same synonym. I am indebted to Mr. D. S. Davidson (University of Pennsylvania) 
for the above data which he has supplied from unpublished field notes. 
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Northern Saulteaux.—Of these people Skinner reports that, in 
addition to the generic term for the bear,'*? they have a synonomy 
which they refuse to divulge to white people “for fear that ill 
success will attend them.’’* 

Plains Cree—The bear is called “four legged human,’’'*® 
“‘chief’s “crooked,” 

Ojibway.—In his well known Travels, A. Henry reports the use 
of the terms “relative” and “grandmother” in an apologetic 
speech to the bear™ which we shall have occasion to refer to 
later. 

Sauk.—Before a bear is killed a conciliatory speech is made in 
which the animal is called ‘‘old man.’”"™ 

Menomini.—The term “elder brother” is used when the speech 
of apology is made and Hoffman reports that in the Grand Med- 


467 Mukwuh, (1), p. 164. 

48 Jbid. This inhibition clearly illustrates the subjective importance of these 
synonyms. 

449 Skinner (4), p. 541. The native term is not given, although an untranslated 
synonym, ‘neokwataicin,’ the meaning for the first part of which is “four legs,” (sug- 
gested by Dr. Speck) comes very close to it. The generic word is miiskw. 

150 Thid. okemauokusan. 

181 Thid. wakaiuc; cf. E. Cree wakuish (crooked tail), Skinner (1), p. 72. 

18 Nestoiuc. Skinner (4), p. 541. 

183 ph. 143. Cf. Jones, m, p. 279, where an ill-treated Jad befriended by a bear 
calls the latter “grandfather” and reciprocally (p. 273) a bear calls a boy grandchild.” 
A wolf is called brother,” I, pp. 74-5. Henry also reports (p. 175) the use of “grand- 
father” for the rattlesnake. 

4 Te. pishito. See Skinner (6), p. 21. This is also one of the personal names 
used by members of the bear gens and there are others of like meaning, e.g., mitk- 
wimuétc, old Man Bear, mékwipdshito, Bear Old Man. A cognate term also occurs 
in the sib names of the bear people among the Prairie Potawatomi, i.e., Mukopashiti, 
Skinner (8). Mr. Skinner suggested to the writer that these, as well as other personal 
names used in the bear sibs among the central Algonkian tribes, practically all of which 
refer to some habit or characteristic quality of bears, may have originally been a part 
of a rich synonymy for the bear. Some of personal nemas of the Menomini bear sib may, 
for example, be thus used. The circumlocutory customs such as we have described 
would account, in part, for the development of this linguistic feature, and later it is 
conceivable that the terminology may have become segregated by the use of these old 
synonyms for the bear as personal names of the bear sib people. The contents of the 
medicine bundles of the bear gens, so Mr. Skinner tells me, have practically no connec- 
tion with the bear in any of the tribes with which he is acquainted. 

18 Jenks, p. 680. 
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icine Lodge the term used for the bear was manog’ke. It refers 
to one of the deities who was changed by the Great Mystery into 
an Indian. 

Blackfoot.—Although none of the characteristic practices of 
bear ceremonialism have been reported from the Blackfoot, we do 
find references to the fact that certain substitutions for the 
generic term for bears are in use.’ One specific occasion when this 
is necessary, is when there are medicine bundles hanging up in a 
tipi. Guests seeing these “‘must act accordingly and designate the 
bear, if at all, by some descriptive terms.” The beast may, for 
instance, be referred to as the ‘“‘unmentionable one”’ or “that big 
hairy one.””* In speaking of a particular grizzly, “‘sticky mouth,” 
is a term often used.”® 

Miscellaneous 

The Luiseno™ call the bear “great-grandfather” and the Tsim- 
shian and Tahltan sometimes employ the term “grandfather.” 

Among the Thompson River Indians the use of special names for 
the bear and other animals is in quite a different setting than we 
found to be the case among the eastern Algonkians and which is 
characteristic of Eurasian peoples. All animals have names of 
their own which can only be revealed by the guardian spirit of 
an individual. Knowledge of this name gives the hunter special 
power over the animals. “A man who, knowing the name of the 
grizzly bear, for instance, addresses him, gains so much power over 
him that the bear at once becomes gentle and harmless.” This 
knowledge of animal names is passed only from father to son.’ 


46», 305. Dr. Speck suggests “my apparition” (that which is visible) as a 
rendering for this term. 

187 The ordinary term is kydiu (personal communication, G. B. Grinnell) for 
all varieties. Cf. Schultz, p. 106. 

188 Wissler (5), pp. 52, 154. There is a myth which explains the origin of this 
custom, see p. 164. 

469 Communication, G. B. Grinnell; Schultz (p. 106) gives this as Pah-ksi-kwo-yi 
and remarks that the medicine-pipe men were obliged to use this term. “They, too, 
were the only ones who could take any of the skin of a bear, and then merely a strip 
for a head band or pipe wrapping.” 

160 Gifford (2), p. 209, piwi. 

161 Information on the Tahltan from MS notes of J. Teit through the courtesy 
of D. Jenness. 

12 Teit (4), p. 354. 
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It would seem that this might be classed as a form of verbal 
magic and so far as the other tribes of our survey are concerned, 
this is the only case where a knowledge of the name of the bear 
is of any coercive value. In other cases, the names for the bear 
are honorific and lack all traces of any magical aspect. 


EURASIA 


Siberia.—In the Old World we find a similar taboo upon the use 
of the bear’s name and a substitution of other terms. 


Kamchadal 


Among the Kamchadal, Steller says that they have all sorts of 
formulas which they use in speaking of the animals they reverence. 
They do not call the whale, bear, and wolf by their proper names 
when they meet them, as these creatures understand human 
speech. Krashenninikoff reports this custom for the bear and 
the wolf. 

Yukaghir 
Bogoras reports'® that the Russianized Yukaghirofthe Kolyma, 
“when speaking of a bear, uses the words “grandfather,” “‘old 
man,” or still shorter, “‘he.”’ In the address to the slain bear 
recorded by Jochelson, the terms “grandfather,” “owner of the 
earth,” and “‘great man,” are those which appear.'*’ 


Ainu 
Among the Ainu there is a variedsynonymy. Some of them will 
say, claiming genetic kinship with the bear, “As for me, I am a 
child of the god of the mountains; I descended from the divine one 
who rules in the mountains.’’** A similar euphemism is the ‘“‘dear 


163 Labbé (p. 231) calls special attention to this fact in respect to the natives of 
Siberia, who, he says, do not Jike to pronounce the name of the bear. Without referring 
them to specific peoples the author gives the following substitutive terms: “the little 
old man,” “the master of the forest,” “the respected on:” (le respecté), “the wise one”’ 
(le savant). The animal is also called “my cousin” or referred to as “that’s him.” 

176. 

466 Quoted by Czaplicka (5), p. 270, from Russian ed., p. 80. 

16 (1), p. 325. 

187 Jochelson (4), p. 122. 

168 Batchelor (1), p. 485. The Kurile Ainu (Torii, p. 256) call the bear “7 chir- 
amendep” or “Kim-Kamoui,” the god of the mountains. 
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little divine thing who resides among the mountains.’’** The much 
discussed term “kamui”’ is also applied to the bear.'7° 

The Gilyak and other Amur peoples speak of the bear as“‘mafa”’ 
or 

Ural-Altaic Peoples 
The Yakut, according to Shklovsky,'” consider it a “‘sin” to 

pronounce the name of the bear and consequently speak of the 
beast as “grandfather” or “he.’’ Other synonyms are “beloved 
uncle,”’* “lord,” “worthy old man,” “‘good father.’’!™ 

“The Tungus call the bear ‘old man’ and ‘grandfather,’ both 
terms implying repect.’’!”5 

A similar custom is reported for Finno-Ugrian groups. The 
Ostyak are reported by Castrén to apply the term “Pelzvater,”’ 
“Nagelgreis,” and ‘‘das schéne Tier” to the beast,!” and the 
Samoyed, “Altvater.’”!77 The Vogul called the bear “the venerable 


Tbid., p. 486. 

170 Consult Batchelor (2) for the Ainu usage of the term ““kamui,” also Chamber- 
lain (2) and Sternberg (4), pp. 426-27. This word is by no means limited to the bear; 
in fact, Sternberg goes so far as to say that “Beast and kamwui are synonymous.” 
But, although animals may be called kamui, conscious worship is rendered to “the 
masters” of each species or element, who, in their turn, too, are called “kamui, with 
the appellation of this or that sphere of nature added.” “Thus ‘bears’ as individuals 
may be called ‘kamui’ and also the ‘master’ of the bears.” See also my section on the 
Ainu bear festival. 

171 Ravenstein, p. 379, renders this as “chief” or “elder.”” The Tiger is called 
Sakhale mafa (black chief). 

Lansdell, p. 607, not only gives the same information but the wording of the 
passage itself is redolent of Ravenstein who wrote twenty years earlier, 

Fraser renders the term as “grandfather” or “ancestor” and also refers to the 
term for tiger which, he says, means “‘old black grandfather.” His specific reference 
is apparently to the Orotchi. 

17 P, 23. (Kolyma district). This author also claims that the bear is considered 
an incarnation of one of their gods, ‘“Ulu-Tayon,” and is addressed by this term, 

173 Simpson, I, p. 266. 

1% Galitzin. 

1% Czaplicka (6), p. 138. Mr. H. U. Hall has given me the following from his 
Limpiisk Tungus vocabulary, amaka: grf., old man; amakasi: bear. The termination 
of the latter word is obscure. It may be a possessive pronominal suffix. 

176 Castren (1), vol. 11, p. 59. Sommier (p. 166) also refers to the first two terms 
as circumlocutions used to avoid offending the bear and says that they remind him 
of a similar Lappish usuage. 

177 Castren (2), p. 189. 
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one,” avoiding thereby the mention of the animal’s proper 
name.'7* Among the Votyak, similarly, the term maka, “‘the old 
man,”’ is substituted,'”* or “‘uncle of the woods.’'*° The Kalevala 
gives ample evidence of a rich synonomy for the bear among the 
ancient Finns. In Rune 46 the animal is called ‘honey eater,” 
“honey paws,” “forest-apple,” “golden friend of fen and forest,” 
“pride of Woodlands,” “famous Light-foot,” the “Illustrious,” 
“‘Pride'®™ and Beauty of the forest,” “the Master,” ‘““Loved-one 
from the Glenwood.” 

The term “‘broad-foot”’ is a synonym reported to be in use by 
the Esthonians.'* Among the Lapps it is said that there was a 
taboo upon the use of the proper name for the bear and that they 
called it “the old man with the fur garment.’!™ 

We may add the ancient Hungarians, as Kohlback'™ draws 
attention to the fact that the animal seemed to have inspired them 
with solemn dread (heilige Scheu) as they did not utter its name 
and in their later home made use of the Slavic name medve(d) 
for the bear. 


178 Ahiqvist, p. 173. This author says that just as in the ancient forests of Fin- 
land the bear was called “honey paws” instead of by its true name “so vermeiden 
auch die Wogulen die Nennung seines Namens und nennen ihn gewohnlich den Alten 
(andueh) mit welchem Namen man ohne Zweifel seine Ehrfurcht ausdriicken will.” 

179 Georgi, I, p. 138. 

180 Buch, p. 139. tel, nules, caca=forest; nund=uncle. This writer says these 
people, like the Finns and Lapps, apply flattering names to the bear which are used 
half playfully, half reverentially. He says moko (cf. Georgi’s statement) is also cus- 
tomary. 

181 Crawford’s translation vol. 1 .Cf. Castren (2), p. 201, who gives, in addition, 
“the old Man.” For other metaphysical synonyms for the bear see Abercromby, II, 
pp. 56, 157-160, 208-209, 309-311. 

18 Quoted by Frazer (Taboo), p. 398, from Boecler-Kreutzwald, Der Esthen 
abergliubische Gebriiuche, Weisen und Gewohnheiten, p. 120. The wolf is called 
“grey coat.” 

183 Pinkerton (Leems), p. 485, “moedda-aigja.” The proper name is “gu- 
ouzhja’’; Dillon, 11, p. 219 (Koutokeino Lapps, Norway); Georgi, I, p. 33. Cf. general 
statement of Lappish analogies to other Finno-Ugrian peoples in Sommier and Buch, 
op. cit. Johan Turi (p. 123) gives “Pelzgreise”’ as a synonym for the bear. 

1% pb, 332-3, who quotes as his source “Magyar Mythologia,” p. 152, by Jacob 
Kandra, ed. by his friend Dr. Pasztor, 1897. 
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Indo-European Peoples 


Euphemistic names for the bear are to be found among 
the Swedish peasantry, according to Lloyd.'® The herd-girls, for 
example, “entertain the notion that if the world or the bear be 
called by other than their own proper and legitimate names, they 
will not attack the cattle.’”” The bear is addressed by terms similar 
to those prevailing among the Finno-Ugrian people of the North, 
ie., the old man, great father, twelve men’s strength,'* golden 
feet. A similar custom is found among the Slavic Huzules,'*’ 
who consider it necessary to avoid the use of the proper name for 
the bear and so respectfully call the animal, ‘the little uncle,” 
or “the big hairy one.”'** 


The foregoing data, scattered as they are, show that the custom 
of substituting special terms for the bear is a practice associated 
with the animal from Laborador to northern Europe.'** 

The terms themselves may be grouped as follows:'” 

a) Descriptive periphrasis or circumlocutions based on 
some real or imaginary characteristic trait or aspect of the 
bear; e.g., “‘short tail,” “black food,” “honey eater.” 

b) Metaphorical expressions; e.g., ‘‘old man with the fur 
garment,” “the venerable one,” “‘golden friend of fen and forest.” 

c) Kinship terms. 


1% p. 251. The terms applied to both the wolf and the bear are called ‘“Smek- 
namn” or “caressive names.” This author says the terms applied to the wolf are 
“legion, but for the most part untranslatable.” He gives as samples, “The silent one,” 
“Grey Legs,” “Golden Tooth.” 

1% This euphemistic epithet is evidently common tc both Swedes and Lapps 
as Brooke (p. 184) says that there is a common saying among the latter people that 
the bear had “12 men’s strength and 10 men’s understanding.” 

187 A pastoral people of the Carpathians, collectively known as Ruthenians 
or Little Russians. 

188 See Kaindl (1), p. 103; (2), p. 387. 

189 Although the widely known synonym bruin, in common usage among western 
European peoples and ourselves, may have originally had some connection with the 
type of linguistic substitution we have been discussing, our free supplementary use 
of it, in addition to the generic term, is in contrast with the enforced substitution which 
marks the psychology of most of the peoples we have reviewed. 

199 See Skeat and Blagden, 1m, p. 415 seg. for the linguistic taboos and circum- 
locution of the Malays used in fishing, fowling, camphor hunting, etc. whose classifica- 
tion of terms I have followed. 
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Many of the terms used for the bear are, in native usage, un- 
doubtedly euphemistic or at least honorific, although it would be 
a difficult matter to classify them from this point of view. The 
intention seems to be to please the animal (or its spirit controller) 
by the substitution, or, to put it negatively, to avoid any possible 
offense. It seems to me that this is clearly the case when this prac- 
tice is put side by side with the other elements of bear ceremonial- 
ism which we shall shortly discuss. This is, however, a psycho- 
logical generalization which it would be hazardous to insist upon, 
in view of the many cultures in which the practice appears and 
considering the absence of detailed information in so many of 
them. 

The occurrence of all three types of expressions in certain 
tribes and among the peoples of both America and Eurasia does 
not permit us to base any conclusion on their geographical dis- 
tribution, but taken collectively, the practice is significant—not 
that linguistic substitutions of this sort are unique in the re- 
gions and cultures studied, or that the practice is associated 
with the bear alone. Indeed it is quite apparent, although the 
available data are more meager for other creatures, that many 
other animals toward which magico-religious attitudes are held, 
receive designations under certain circumstances which parallel 
those bestowed upon the bear.'®! But, there is this difference to be 
noted. Whereas the animals to which such terms are applied 
vary tremendously as we go from tribe to tribe, the bear is the 
constant recipient of cicumlocutory terms over the whole area 
studied. Moreover, we have many positive statements to the 
effect that this practice is accompanied with a taboo upon the use 
of the generic term upon occasions when the hunter is in direct 
contact with the animal, when alive or dead, or both. There is 
also a hint, where our data are fullest, that quantitatively the syn- 
onymy for the bear is richer than that for other animals to whom 
the same customs may apply, which distinguishes the practice as 
associated with this beast, from its usage in connection with other 


191 All of the comparable material we have been able to collect has been referred 
to in the footnotes. 
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animals. These facts suggest what we should expect in view of the 
other customs and beliefs of which bears are the object, viz., 
that the custom is more closely and typically associated with the 
bear than with other animals, although further investigation of 
specific groups would be necessary to prove this conclusively. 


THE Custom OF TALKING TO THE BEAR 
CALLING THE BEAR OUT OF ITS DEN 


In Labrador, the Montagnais-Naskapi request the animal to 
come out of its den, and they maintain that it does so. They ad- 
dress it as “grandfather,” but if the beast does not appear after 
being called three times, they know that they have made a mistake 
in the sex, and so they say “olewi nokdm’’ (Come out, grand- 
mother). If the bear growls the third time they know they have it 
right.'” 

Among the Penobscot it was formerly the custom, after the 
den of the animal was located, for the “hunters to gather at the 
spot and talk to the beast.” After a little of this talk, they say, 
he will invariably come out.’ The Malecite also called out the 
bear."™ The Abenaki hunter throws a stick into the bear’s lair 
first, and then says, “Tca sawosd’’ (now, indeed, come out), and 
the beast comes out and is killed.'* Mr. Davidson tells me that 
among the Téte de Boule the bear is called “grandfather” by the 
hunters and requested to allow itself to be killed. 

The custom of asking the bear to come out and be killed is 
also recorded in a few other scattered instances. The Thompson 
River Indians begged their prey to come out and be shot, and the 


1% B. Picard and Pitabano. Bears not only understand what the hunters say, 
but know when the latter are coming for them. Dr. F. G. Speck has recorded a tale 
in which such an episode occurs. There are variant forms of this speech recorded from 
different bands. At Escoumains they say, “Come out, grandfather, already it (the sun) 
is warm enough for you to come forth.”’ A further exhortation, “Show me your head, 
grandfather,”’ is sometimes added. 

1% MS, F. G. Speck. They say “awesus nodesa” (bear, walk out) or Ki awss“us 
kamaskul nodexa” (Bear, I’ve found you, so come out). Ki is an exclamative, indicat- 
ing surprise. 

4% MS, F. G. S. Informant Gabe Paul. 

1% MS, notes, A.I.H. 
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grizzly, especially, was petitioned not to be angry with the hunter 
nor fight with him, but to take pity on him, in short, to give him- 
self up.’ Shasta hunters did likewise,’” and among the Carrier, 
bears “‘were summoned to issue from their holes.’"®* 

For Siberian tribes data on this practice are very unsatisfactory. 
Bogoras, writing of the Lamut is, however, very specific. After a 
bear den is surrounded the hunters sing: ‘Grandfather, Old One, 
Our Grandmother, and the older sister of yours, Dantra, ordered 
you saying, Do not frighten us! Die of your own choice.””!*** One 
of the early writers on Gilyak customs'®® refers to the practice 
of shamans reciting ‘“‘love songs” to the bear in its den, asking 
the beast to come forth from its hiding place. Von Schrenck, 
commenting on this, maintains that Gilyak shamans have nothing 
to do with the hunting of the bear or any other animal. In view, 
however, of the presence elsewhere of this custom as an integral 
part of the bear hunt, not as a function of the shaman, but as 
practiced by the ordinary hunter, the record of Nordmann is 
very suggestive. Whether the shaman or the hunter did it, does 
not matter so much, as I see it, but whether it was done at all. 


CONCILIATORY SPEECHES 

A custom somewhat allied to the foregoing, in so far as both 
assume that the bear understands what is said to it, is a speech, 
conciliatory in character, which is made to the beast. In some 
tribes this address is made prior to killing the animal, while in 
others it is made after death. Although we shall later discuss the 
ceremonialism often connected with the bears’ carcass, the 
apologies offered, whether at that time or earlier, are so similar 
in spirit and content that it will be convenient to give an account 


1 Teit (4), p. 347. Deer (Ibid., p. 346) were also asked “to present themselves 
to be shot at.” 

197 R. R. Dixon (2), p. 432. 

198 Information, Mr. D. Jenness, letter October 17, 1924. 

1988 “Tf the bear is ‘well-minded,’ he will obey the prayer and present of his own 
will the side to the spear. He will die of the first blow and consequently his death will 
be easy and even pleasant, ‘similar to tickling.’ An ‘evil minded’ bear may stand on 
his own defence and even kill a hunter or so; and therefore his death will be painful and 
bad.” Bogoras, (3) p. 208. 

199 Nordmann, cited by Von Schrenck, m, p. 561. 
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of their characteristics and trace out their geographical dis- 
tribution at this point rather than separate them according to 
whether they are made before or after killing the bear. 


ADDRESS OF APOLOGY 


In North America an address of pardon or apology to the 
bear is reported for the following peoples: Montagnais-Naskapi,” 
Malecite2™ St. Francis Eastern Cree? Northern 
Saulteaux, Téte de Boule,?™ Plains Ojibway?” Ottawa,2% Menom- 
ini,?°? Sauk,?°* Fox,?°* Ojibway.” The Tlingit and possibly the 
Winnebago may also be mentioned in this connection." 


20° Although Dr. Speck has been unable, as yet, to secure a positive statement 
from the aborigines of the Labrador peninsula as to this custom, it seems worth while 
to record the statement of Mr. Frank Gallenne of Seven Islands, P. Q., who has been 
a resident there for forty years and speaks one of the Naskapi dialects. He told me 
that he had been with the Indians when they hunted bear and that on more than one 
occasion they asked the animal’s pardon before killing it. He cited it as one of the 
most curious of their superstitions. Comeau (p. 85) writes that “when caught in a 
steel trap or seen at a distance, he (the bear) is spoken to and asked that vengeance be 
not taken for his death.” 

201 Mechling, p. 101 (note). The hunter “tells a bear before he kills it that he 
is sorry that he is in need of food and has to kill it.” 

202 Ms. text, A. I. H. “I killed you because I need your skin for my coat, and 
your flesh so that I can eat, because I have nothing to live on.” 

203 Skinner (1), p. 69. The bear hunter explains that nothing but hunger drove 
him to kill it and “begs the animal not to be offended,” nor “permit the spirits of 
other bears to be angry.” 

24 Thid., p. 162. 

20 Skinner (4), The hunter approaches the lair and says, “I am thankful that 
I found you and sorry that I am obliged to kill you,” promising the spirit of the beast 
a sacrifice of maple sugar or berries. 

206 Jes. Rel., Vol. 67 (1716-27), p. 157. Cf. Handbook, 1, p. 169. “When they 
kill a bear they make feast of its own flesh, they talk to it, they harangue it, they say, 
‘Do not leave an evil thought against us because we have killed thee. Thou hast 
intelligence, thou seest that our children are suffering from hunger. They love thee 
and wish thee to enter into their bodies. Is it not a glorious thing for thee to be eaten 
by the children of captains’.” 

207 Jenks, p. 680. The animal is told that the “killing was accidental or else 
that he must forgive him this one offense for his poor family is starving.” Hoffman 
writes, “Although a Bear (sib) man may kill a bear, he must first address himself to it 
and apologize for depriving it of life... .. ” (p. 44). “Should an Indian of the Bear 
totem, or one whose adopted guardian is represented by the bear, desire to go hunting 
and meet with that animal, due apology would be paid to it before destroying it.” 
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In Asia we may refer to the Kamchadal,”* Yukaghir,”” 
Ostyak (Ugrian).2* Among the Ainu, a speech of this type is an 
important feature of the bear festival.2” Whether a bear’s pardon 
is asked when killed in the woods, is a point we have not been able 
to clear up from the available literature. Batchelor does not refer 
to it although he describes how the animals are hunted.” Mrs. 
Bird’s statement that “‘when a bear is trapped or wounded by an 
arrow, the hunters go through an apologetic or propitiatory 


(p. 65). This is the only case in which we have found any association between the 
conciliatory address and members of a specific social group. 

208 Skinner (6), p. 21 and verbal information. 

209 Owen, p. 55, “When a bear was engaged, the hunters broke silence by telling 
t how they respected it and hoped that it would allow itself to be killed.” 

210 Henry (p. 143) was present when a bear was killed. Members of the party, 
but more particularly one of the old women, took the dead animal’s head in their 
hands, stroking and kissing it several times; begging a thousand pardons for taking 
away her (the bear’s) life; calling her their relation and grandmother, and requesting 
her not to Jay the fault upon them, since it was truly an Englishman that had put her 
to death.” 

211 Swanton (2), p. 455 and Radin p. 111. The bear is greatly venerated 
among the Winnebago. 

*12 Steller, p. 280, is categorical about this. He says the Kamchadal never 
killed a land or sea animal without first making excuses to it and begging the beast not 
to take offense. Even if a native meets a bear “spricht er nur sipang, und beredet ihn 
von weitem Freundschaft zu halten” (p. 114). Dr. Jochelson tells me that the Kam- 
chadal make a speech similar to that of the Yukaghir. 

213 Jochelson (4), p. 122. Taking off the skin of a slain bear they say, ““Grand- 
father, owner of the earth, don’t think ill of us. We did not do this to you. The Yakut 
did it. Your “silver” bones we shall put in a special house.” (This means that a grave- 
house similar to that constructed for human beings will be made. The implication is 
that the beast will be treated like a deceased relative or friend.) I am indebted to 
Dr. Jochelson for the English translation of the above from the original Yukaghir 
text which, in his published work, awpears only in a Russian rendering. 

214 Georgi, p. 200. “Whenever they kill one of these animals they sing songs 
over him, in which they ask his pardon and hang up bis skin, to which they show many 
civilities, and pay many fine compliments, to induce him not to take vengeance on 
them in the abode of spirits.” Pallas, m1, p. 64 (trans. by Trusler, p. 317). After killing 
a bear it is skinned and the latter is hung on a tree. “All sorts of reverence is paid to it, 
and the best apologies made to the animal for its being killed. By doing this, they hope 
to avert, in a polite way, the injury which might otherwise be done them by the spirit 
of the animal.” Sommier, p. 217. See Czaplicka (2) for the subdivisions of the Ostyak. 

2 Batchelor (1), p. 417; Labbé, pp. 241-243, 251; Czaplicka (5), p. 297. 
2¢ Batchelor (1), pp. 473-477. 
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ceremony” is suggestive, without being in any way conclusive. 
. All we can say is that observers of the Ainu have been so much 
impressed with the bear festival and so few have evidently traveled 
> with the natives into the bush, that descriptions of the periodic 
r communal ceremonies have entirely eclipsed the less picturesque 
customs which undoubtedly take place whenever a bear is killed. 
L 
, DEATH ATTRIBUTED TO A SPECIOUS AGENCY 
In addition to the apologetic note which characterizes so 
: many of the conciliatory speeches made to bears, either before or 


after killing them, there are several variant features worthy of 
notice. These may accompany a specific apology or be the 
5 principal point of emphasis in some tribes. One of the most 
interesting and important of these is the custom of telling the 
beast that its slayers are not its slayers. That is, the responsibility 
is frequently shifted to a fictitious agency. In North America the 
clearest case of this sort I have found recorded is in Henry’s 
account of the Ojibway, in which the animal is assured that an 
d Englishman put it to death and not an Indian.*"* In Asia, it is very 
common in Siberia, and is reported for tribes for which the more 


: generalized type of speech has already been indicated. Czaplicka”® 
i gives this as typical: “It was not I, Grandfather; it was the 
- Russians (i.e., any European) who have killed you through me. 
, I am grieved, I am truly grieved. Be not angry with me.” The 
“ Koryak,”°, Kamchadal,™ and Yukaghir™ say it, the latter placing 
is “7 Bird, m, p. 101. 
0 218 Op. cit., p. 143. Cf. however, the Menomini (Jenks, p. 680) among whom the 
ir bear is sometimes told that the killing was accidental. And also the Kwakiutl (passim) 
who say “I die not do any harm to you.” A similar notion is implicit in the Montag- 
S nais-Naskapi practice of using a circumlocutory term in speaking of the bear after 


death; such as “I have killed the ‘black food’.”” The Indians say that this is done so 
n that the animal will not know who killed it. So far as I can see, the Asiatic peoples 
ig evidence a more formalized expression of the same basic idea. 

t, 219 (6), p. 138. It is not exclusively connected with the bear. See, e.g., the 
re generalized account given by Bogoras (3), pp. 210-211 of the “Thanksgiving Ceremo- 
it nial of heads” celebrated by the Chukchi, Koryak, Asiatic Eskimo, and Kamchadal. 
Ke The animals are told that stones killed them. 

20 Bastian, m1, p. 26. 

22 Steller, p. 331. After feasting on bear’s flesh the host would lay the blame 
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the blame upon the Yakut or the elk, the others upon the Rus- 
sians.* Among the Gilyak the toad, at least for the purposes 
of the bear festival, is deemed the scapegoat. Proceeding 
westward we may mention the Yakut,” Tungus,” Ostyak 
(Ugrian),” and the Votyak,”* as practitioners of this cajolery. 
The Kalevala also contains a reference to this custom.”* 
OTHER FEATURES 

In a number of American tribes, specific reasons are given the 
bear as to why its life must be taken, These are simply the obvious 
utilitarian ones. The hunter needs the creature’s flesh for food 
and its skin for clothing.” 


of the animal’s death on the Rus-ians and request the beast to take vengeance upon 
them. 

22 Jochelson, op. cit., (4), p. 122. Another version was this: 

Q. Oh! great man, who did it to you (i.e., killed you)? 

A. The being who is feeding on small trees (referring to an elk). 

I am indebted to Dr. Jochelson for this translation. 

#3 It is said that the Chuckchi tell a wolf that the Russians killed it (Pauly p. 7), 
begging the beast not to be angry. 

24 Von Schrenck, m1, p. 715. 

*% Galitzin. While eating the bear the guests ““apostrophize the ghost.” “No,” 
say they, ‘don’t believe us capable of having perpetrated s. ~h a murder. Among us, 
poor Yacoutes, the art of making guns and deadly balls is unknown. They are either 
some Russian’s or Tungouse’s who have done the evil deed.”” As it is customary with 
them to preserve the bones, they go on to say, “Far from being murderers, it is, on the 
contrary, we who gather together here the bones of this bear killed by others.” 

26 Czaplicka (1), p. 476. Unfortunately, the author does not specify any par- 
ticular group but presumably she is generalizing regarding the northern branch which 
she personally knew best. 

27 Tdes, p. 21. They address the dead carcass thus: “Who killed you? the 
Russians they answer themselves. Who cut off your Head? a Russian ax. Who cut 
up your Belly? a Knife which a Russian made. And more such Follies are they guilty 
of. In a word the Russians bear all the blame, and they are entirely innocent of murder 
of the bear.” Czaplicka (2), p. 575; Sommier, p. 217; Ahlqvist, p. 298; Gondatti, p. 79. 

28 Buch, p. 139. These people suggest that the animal has fallen from a tree 
or met his death in some other way. 

=° Rune 46, Crawford’s translation, 11, p. 664. Ahlqvist also cites this parallel, 
pp. 297-8; viz., that the bear met its death by slipping from a tree or impaling itself 
on a sharp branch. 

230 St. Francis Abenaki, Malecite, Eastern Cree, Ottawa, Menomimi. The 
Tlingit (Swanton [2], p. 455) talk to the head of the slain bear, “as if to a human 
being,” when they have brought it into camp and decorated it. They say, “I am your 
friend. I am poor and come to you.” Before burning the entrails the hunter said to 
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The use of kinship terms, cr other circumlocutory expressions 
in place of the name of the bear, probably appears with more 
frequency in these speeches than our actual data show. Few 
authors have given us verbatim addresses to the bear, and even 
those who cite the custom of linguistic substitution do not always 
give the terms used upon specific occasions. 

In some instances the bear is petitioned not to allow the 
spirits of other bears to be angry with the hunter™' or asked to 
inform other members of its species how well it was treated, so 
that they will desire to share a similar fate.“ In some American 
tribes of the Plateau Area, the North Pacific Coast and Mackenzie 
area, we find that a “mourning-song”’ is chanted after the animal’s 
death. Its function seems to be analogous to the conciliatory 
speeches of other peoples. The strong propitiatory element in 
these songs is apparent in the “‘bear-song”’ of the Lillooet,?* which 
we quote: 


them, “I am poor. That is why I am hunting you.” This speech was to conciliate 
the bear’s friends who might kill the hunter if he did not use good words toward one 
of their species. 

281 FE. Cree (Skinner [1], p. 69). The same belief is entertained by the Eskimo 
of the west coast of Hudson Bay (Boas [2], p. 501) and may be implicit in the case of 
other peoples who do not actually express it in an address to the bear. 

82 Thompson (Teit [4] p. 347. Cf. Krakinth. The Thaltai say toa slain male 
bear “Grandfather, may your wives and children follow you.”’ MS. note J. Teit. 

Kamchadal (Steller, p. 331). The treatment here referred to, is the food placed 
before the carcass, etc., which we will discuss in a later section. The belief was that 
by so doing other members of the species would be prevented from avoiding man. 
(Ibid., p. 280). The author also says (p. 331) that seals, sea lions, and other animals 
were also treated with a similar ceremonious respect, although no details are given- 
For similar elements in Ainu speeches to bears, see Batchelor p. 487 and Labbé (Sagha* 
lin Ainu), pp. 242-3. 

Cf. Featherman p. 422 (Quoted by Frazer p. 224) for Votyak. 

283 Teit (1), p. p. 279. “When an earnest and good singer chanted this song, 
using effective words, and speaking, as it were, from his heart, his listeners were so 
moved that they wept, and the tears rolled down their cheeks.”’ Teit says the air is 
somewhat different from the bear songs of the Thompson River Indians. He states, 
(4) p. 347, that this latter group consider the spirit of the bear to be very powerful 
and mysterious and before singing the bear song the hunters paint their faces with 
alternate perpendicular stripes of black and red. Similarly, the Shuswap (Teit (2), p. 
602) “sang the grisley or black bear song as the case might be, and prayed, ‘Oh, thou 
greatest of all animals, thou man of animals, now my friend, thou art dead. May 
thy mystery make all other animals like women when I hunt them. May they follow 
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You died first, greatest of animals. 

We respect you, and will treat you accordingly. 

No woman shall eat your flesh; 

No dogs shall insult you. 

May the lesser animals all follow you. 

And die by our traps, snares and arrows! 

May we now kill much game, 

And may the goods of those we gamble with follow us, 

And come into our possession! 

May the goods of those we play Jehal with become completely 
ours, 

Even as an animal slain by us. 


The Thompson people also thanked the bear for allowing itself 
to be killed,™ a feature to be found also among the Lapps,*” who 
thanked the animal for not hurting them and for not breaking 
their weapons. Another writer says that it is a frequent custom 
among the latter people “to speak to the beast when about to 
attack it” for they suppose “that it perfectly comprehends their 

Despite the wide variation in the content of speeches, songs, 
or addresses to the bear I should like to emphasize the fact that 
among the tribes inhabiting the northern forests of both con- 
tinents, the custom of talking to the bear either before or after 
killing it, or both, is a constant feature in all the groups where any 


thee and fall an easy prey to me.’ ”’ A bear mourning song is mentioned for the Tsim- 
shian (Boas (7), p. 283). The Western Carriers sang a song at the killing of a black 
bear (perhaps also the grizzly). This is done “so that as the bear dies it may say, ‘I 
like that song,’ and the hunter will be able to shoot many bears thereafter.” (Informa- 
tion, Mr. Jenness.) The Tahltan sing mourning songs over the bear which they have 
learned from the Nass River Indians. (D. J. from notes of James Teit.) 

Cf. De Smet (1), p. 139, for Assiniboin. 

*4 Teit (4), p. 347. They also asked “that the mate of the slain might share a 
similar fate.” Kwakiutl. 

Scheffer, p. 233. 

23 Brooke, p. 184. They have a common saying that “the bear has 12 men’s 
strength, and 10 men’s understanding.” As an illustration of speaking to a bear the 
author gives the following episode which came to his personal attention: A Lapp, who 
was once out hunting reindeer, suddenly encountered a bear. His gun missing fire, he 
said to the beast, “You rascal, you ought to be ashamed of attacking a single man; 
stop an instant till I have reloaded my rifle and I shall be again ready to meet you.” 
Our author informs us that the animal, which was a female and had two cubs with 
her, did not heed the hunter but made an immediate retreat. 
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details are available regarding hunting practices. This is a dis 

tinguishing feature of bear hunting as compared with the methods 
used in the pursuit of other animals.’ The most widespread 
convention seems to be that cf a conciliatory address to the bear, 
a specialized feature of which, in Eurasia, is the custom of assigning 
the blame for the beast’s death to some specious agency. In 
certain contiguous localities we find typical patterns, e.g., the 
“bear song’ among the Western Indians and the custom of calling 
the bear out of its den among the Wabanaki Algonkians; but 
even in these cases there are analogous customs to be found else- 
where which, if our information were fuller, might enable us 
to draw more positive conclusions than our present data warrant. 


Post MorTEM CEREMONIES AND CUSTOMS 

After killing a bear, it was the custom of many peoples of North 
America and Eurasia to perform certain rites in connection with 
the carcass of the animal, or its head and skin and, when feasting 
upon the flesh of the beast, also to follow definite prescriptions or 
observe certain taboos. It is our intention to survey this set of 
custpms, distinguishing the peoples who practice such ceremonies 
frongthose who do not and endeavoring to emphasize the char- 
actegtic form which these observances take. We shall follow 
a reg@nal grouping of the data,”** based mainly upon characteristic 
simil Jrities in the customs themselves. This plan will serve to 
bring® out clearly the major differences which distinguish the 
prafRices of one area from those of another. At the same time, 
how-ver, we shall try to indicate the variations which occur in 
the observances of the tribes which we have grouped together. 

Although our major emphasis will be upon the objective 
practices themselves, whenever possible, we shall endeavor to 
throw light upon the motivation of the customs described. 
In some cases this will be somewhat precarious, however, in view 


287 The exceptions, e.g., among the Kamchadal, are surprisingly few and con- 
sidering the fact that even relatively superficial observers record these customs for 
the bear and not for other animals inclines us to think that the lack of data implied a 
genuine absence of such customs and not an incomplete record. 

288 With one exception, the California~Great Basin area, we have followed the 
terminology of Wissler (1). 
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of the meager data available, and in others it cannot even be 
attempted. Finally, we shall discuss the possible significance of 
the broad intercontinental analogies which these customs exhibit. 


NortH AMERICA 
Eastern Woodlands 

Montagnais-Naskapi.—The earliest reference to any special 
procedure connected with slain bears among the Labrador 
Indians is that of James Mackenzie.”® He says, “Of all animals, 
the bear is regarded with the greatest reverence and respect 
among the Nascapees. The skin of the first cub they kill in the 
hunting season being stripped entirely from the carcass, is stuffed 
with hay,” and the head and paws decorated with beads, quills 
and vermillion.” The blood, entrails, and flesh are then cooked 
and everyone participates in the meal, while, ‘in the center of 
the feast the skinny deity™ is placed, grinning while the drums 

_beat, and the guests devour the flesh in silence.””” 
Contemporary investigation of the bear customs of the 
Labrador aborigines reveals a few simple rites which are still 
practiced, and there may be still others not yet recorded. In 
conscious purpose they are directed toward the propitiation of 
the spiritual controller or “soul spirit” of the bear in order that 
a ready supply of similar game may be available in the future. 
While all animals are thought to be under the control of super- 
natural agents, more or less similar in their modus operandi, the 


*3? Masson, 11, pp. 415-6. 

*40 This is the only reference among an Algonkian people which refers to the 
immediate skinning of the bear, or to stuffing it; also to the selection of the first bear 
killed for ceremonial treatment. 

*. The religious philosophy of these people is sufficiently well known today to 
deny any such position of the bear in native thought. Mackenzie was no more obtuse 
than other early explorers, traders, and travelers, to the fine distinctions which now- 
adays we find it necessary to make in describing the religious notions of “savages.” 

42 Tt is said (Jbid.) that the feast is in honor of Kawabapishit “to whose paternal 
bounty they attribute the luxurious meal,” but no satisfactory analysis has yet been 
offered of this word nor does it mean anything to the natives of Labrador today. A 
possible rendering might be “the little one who is white.” (F. G. S.) Cf. Comeau, p.88, 
who remarks upon the small amount of conversation carried on at the feast he at- 
tended. 
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bear is uniquely the recipient of special attention, because of the 
greater power attributed to its “soul spirit.”"** One of the most 
characteristic observances involves the use of the nimdban in 
connection with bear hunting and sometimes other game. 
“When the hunter finds and kills the bear, he sits down near it 
and smokes. After having laid the bear out on its back with 
crossed paws, he puts black tobacco in its mouth, and places 
the nimdban on its breast or about the neck. Sometimes before 
this is done, the hunter places the nimaban across his head, allow- 
ing the ends to fall over his shoulders. He then dances around the 
fallen game, at the same time singing, thus expressing the hope 
that he will have to utilize a pack strap often in bringing back 
game, and voicing his joy at the success of his hunt.’™° If the 
hunter is unable to carry his quarry to camp alone he will leave 
the nimdban on the animal’s chest “doubled with its head toward 
the bear’s head.” It is believed that “no beast of prey will eat 
the carcass while the mimdban is resting on its chest. Possibly 
the man-smell on the nimdban may be a safeguard.’ 

43 Dr. F. G. Speck, “The Spiritual Beliefs of the Labrador Indians.” Inter- 
national Congress of Americanists, The Hague, 1924. 

*4 See Speck and Heye for full description of these hunting charms. The term 
Nimabam “seems to signify ‘dance-cord,’ from nimi, ‘dance,’ and the common Algon- 
kian stem—aban, denoting ‘string,’ ‘length of something pliable,’ which occurs in 
cognate forms throughout eastern dialects.” (p. 8). The one used for a bear hunt 
(pl. 1) is made of tanned moose skin, decorated, and resembles a pact strap in form. 
The hunter who has a revelation about game carries it on his person and when he 
secures the animal dreamed of, he wraps it in the strap and brings it to camp. The 
decoration on the nimdban is symbolic in character. 

*6 The offering of tobacco is of the utmost importance, as will be inferred from 
the following anecdote told by Jos. Kurtness (Lake St. John). A number of years 
ago some hunters killed a bear in the spring. They had run out of tobacco, however, 
and so the son of one of them set out for Metabechouan Post in order to get some, so 
as to properly satisfy the spirit of the bear before eating it. The Post was more than 
a day’s journey distant and by the time the boy returned the meat of the beast had 
begun to putrify. The hunters preferred to lose their game than to depart from the 
customary treatment of the bear’s carcass, a sensible enough procedure from their 
point of view, as offending the spirit of the bear might make it impossible for them to 
kill other animals of the species in the future. As will be noted, tobacco was an offering 
very generally used by the Algonkian tribes in connection with their bear ceremonies, 
Swanton (Handbook, II, 403), writing upon the subject “Sacrifice,” says that tobacco 
was “the article by far the most widely used” by the Nerth American aborigines. 

24 Speck and Heye, Jbid., pp. 11-12. 
*7 Tbhid., p. 18. 
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In cases where there are several hunters together and a bear is 
killed, it is customary for them all to sit down around the carcass 
after the beast has been slain. The oldest man in the group then 
makes a bark pipe, smokes a while and blows a few pufis into the 
air before they proceed to eat the bear. The improvised pipe is 
then thrown away.™* A variant of this custom was related to 
Dr. Speck and myself by a member of the Ungava band.“ In 
this region the bark pipe is put into the bear’s mouth, the hunter 
who killed him saying, ““My grandfather, I will light your pipe.’”™” 
A unique practice of the Davis Inlet people is to lay the gun with 
which a bear has been killed over the right arm beside the head 
of the beast for a few minutes.” 

So far as verbal inquiry goes™ the eating of a bear’s flesh 
among the Montagnais-Naskapi bands is also an occasion when 
certain characteristic observances are enforced in order that the 
spiritual controller of the bear may be satisfied. Some of the most 
distinctive of these seem to apply to the behavior of women and 
take the form of specific taboos. That these are an ancient part 
of the Labrador bear complex cannot be doubted in view of the 
very brief but interesting account given by Le Jeune in the 
Relation of 1634.2 

It was early evening when the bear was brought to camp and 
immediately all the young girls and married women without 
children left their respective dwellings and retired to a shelter 
of their own making some distance away. The dogs were also 


*48 Baptiste Picard, Seven Islands. P. Q. Among the Mistassini no bark pipe 
is used; each hunter smokes his own stone pipe. 

249 Pitabeno, who was visiting at Seven Islands, July, 1924. 

namocim nekacackwawuc tsucpwagan. 

1 Letter, Dr. T. Michelson, March 13, 1924. 

%2 A bear feast has not yet been witnessed in any Labrador band by contempor- 
ary investigators. The details later given are from the field notes and texts of Dr. 
F. G. Speck. 

253 Jes. Rel. 6, p. 217 seq. Le Jeune was an eye witness of the customs he de- 
scribes. 

24 One can imagine the distress of the good father at this unchivalrous treat- 
ment of the fair sex. He writes that they cannot follow this custom without much 
suffering as bark is not always available with which to make a new shelter, “which 
in such cases they cover with branches of the fir tree.”” On the occasion he refers to 
“it snowed and the weather was very severe.”’ Cf. Micmac and Finns (Kalevala). 
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ejected from the wigwam where the feast was to take place.*® 
The bear meat was then cooked in two kettles simultaneously, 
but the contents of each was eaten separately. The men and 
older women who had remained in camp sat down at the first 
repast, after finishing which the women left the dwelling. The 
men then ate the remainder of the animal. This latter meal, 
evidently more ceremonial in character, was characterized by the 
“eat all’? feature,’ a custom which is found associated with the 
eating of bear’s flesh among other peoples as well,’ although it is 
by no means exclusively connected with the bear, even among the 
Algonkian tribes.”* It indicates, however, the seriousness of the 
whole affair, in that its purpose, like the other customs already 
discussed, is magico-religious in character, being directed toward 
the successful capture of game in the future.”* 


%3 Le Jeune says that this was necessary “lest they lick the blood, or eat the 
bones, or even the offal of this beast, so greatly is it prized.” Cf. Comeau, p. 85, who 
writes, ‘‘at certain times bear feasts used to be held, at which no women were allowed 
to be present and special wigwams were built wherein to hold the feast.” Nothing 
but bear meat, “roasted on the spit, boiled, or stewed" was eaten on such occasions, 
or puddings prepared from various parts of the animal. 

*6 Each person is required to eat the portion of meat given him or, if this is 
impossible, someone else may usually eat it for him, but at the end of the feast not 
a morsel must be left. Le Jeune, op. cit., p. 283, writes ‘““They will give to one man what 
I would not undertake to eat with three good dinners. They would rather burst, so to 
speak, than to leave anything.”’ Cf. Jes. Rel. v, p. 131. 

%7 Cf. Téte de Boule, Eastern Cree, Asiatic Eskimo, Lamut, Ainu. 

*8 Le Jeune (Jes. Rel. ,6, p. 279) gives a dual classification of Montagnais 
feasts” ie., the “eat all” or “leave nothing” type and the more ordinary affairs. The 
former is an affair for the hunters, and women are usually excluded, although he says 
he has seen “eat all” feasts where both sexes were present. On p. 285 the author writes, 
“not a word is said; they only sing and sometimes the shaman drums (note Mackenzie’s 
description previously cited). Special care is taken in such feasts to keep the dogs 
from participating. See pp. 213, 283. This taboo is also mentioned by Le Clerq, p. 291, 
who refers to similar affairs among the Micmac. For further data see Blair, I, p. 50 
and note p. 59 by Tailhan (Central Algonkian); Franklin, p. 71 (Cree) and Harmon, 
p. 314; Jes. Rel. ,Vol. 50, p. 285 (Ottawa). 

%® Le Jeune, p. 293, gives an astute characterization of it when he says, “it 
is a banquet of devotion.” On p. 283 he writes very explicitly, “they make these feasts 
in order to have a successful chase” and “the more they eat the more efficacious is 
this feast.”’ Cf. Le Clerq, p. 129. The difficulties of the “robes noires” in doing their 
share when attending such feasts is amusingly described” in Jes. Rel., 7, p. 99, and 9, 
p. 199. Comeau also remarks the serious nature of the feast and without explicitly 
referring to the “eat all” feature calls attention nevertheless to the commendation 
which accrues to those who eat the most. (pp. 86-88). 
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Contemporary investigation among the Labrador bands re- 
veals various customs, some of which seem to be allied to those 
already described. Among the Mistassini,?*° for instance, it is 
necessary for the unmarried women to cover up their faces when 
a bear’s carcass is brought into camp so as not to offend the beast. 
An infraction of this rule leads to illness. The tent into which the 
animal is brought must be very clean and the carcass is always 
covered with a sheet until the feast commences. Only married 
women may assist the men in skinning the animal. The hide is 
slit from the throat downward, a procedure motivated by a high 
regard for the bear, for in the case of other animals the reverse is 
done.” There are also a number of customary regulations govern- 
ing the cooking and eating of the bear.” Among the latter, one 
of the most widespread and ceremonially important practices is 
described by Comeau, one of the few white men who have ever 
attended a Montagnais bear feast. After a large bowl of hot bear’s 
grease had been passed around, the animal’s head and neck, which 
had been roasted on a spit, was stuck up in front of the chief of 
the band. The latter then made a flattering speech to it.2%" Then 
“the end of the spit was raised and a piece bitten out or torn with 
the fingers, as no knife must touch this sacred piéce de résistance. 
Like the bow] of fat, it went around, and each one had to take a 
smail piece or a bite as he fancied, but no one was allowed to take 


260 The information regarding this band is based on a descriptive text recorded 
by Dr. F. G. Speck. 

1 The same practice is followed by the Lake St. John Montagnais the Téte de 
Boule (in form, J. M. Cooper), and also by the Penobscot. The same reason is given. 
Cf. the Gilyak procedure. 

°82 The right upper limb must be keptintact. It is, therefore, roasted separately 
on a stick, whereas if it were boiled with the rest of the meat the elbow joint might 
become softened and the bones come apart. It is eaten by the oldest man in camp. 
It is also the prerogative of the oldest males to eat the heart and pick the bones. All 
of the meat must be eaten indoors. The coast Montagnais of Les Escoumains have 
some different regulations. The head of the bear is put on a birch bark dish and the 
men eat it with their fingers. Women are forbidden any portion of the head. (MS F.G. 
Speck). 

22a “He boasted of the bear’s strength and abilities as a tree climber and of its 
powers of endurance as a faster—referring to its hibernations—and paid it all the other 
compliments he could think of.” Comeau, p. 87. 
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more.” What was left was then put into the fire and burned for 
the absent ones,—the deceased hunters.’’*** Everyone was then 
at liberty to help himself to the rest of the meat or puddings and 
when all were satisfied the chief dipped his hands into the bowl 
of fat which served as the first course of the repast and smeared 
his hair with it. Each guest did the same and the feast was then 
over. Comeau also mentions taboos connected with the eating of 
a bear which emphasize the sexual dichotomy which characterizes 
the bear complex of these people as well as those elsewhere. The 
head of the beast is particularly forbidden to women,” a taboo 
which prevails at Les Escoumains and Michikamau. In some 
bands a drum dance around the skin is held after the feast? and 
the slayer sings a song.” In all cases the eating of a bear is an 
event of great communal importance, a noteworthy fact since the 
economic life of these northern hunters severely limits the size 
and frequency of social gatherings. 

Wabanaki Tribes.—For the Algonkian peoples south of the 
St. Lawrence River we have no connected account of ceremonial 
rites connected with slain bears or any record of special customs 
or taboos to be observed in eating the flesh. There are, however, 
a few scattered observations which may be cited.” 

Among the Penobscot, the bear was roasted whole and the 
feast participated in by the whole camp or village. “A herald 
was appointed by the slayer to go through the camp calling 
Kewaladéwal! (Your dishes), meaning for everybody to come 


2b Dr. Speck tells me that the coast Montagnais of Les Escoumains put the 
head of the bear in a birch bark dish and the men eat it with their fingers. A similar 
custom prevails in the Michikaman band and Skinner refers to it among the Cree. 

me Comeau, pp. 87-88. 

2884 b.85. Children also fall into this category and the paws of the bear are taboo 
to the same group. Offenders suffer from chronic cold feet. 

263 At Northwest River a bear feast is called makasan and is held whenever a bear 
is killed. The bones are pounded up and the grease of the bear is served.” There is 
singing, drumming, and dancing. (Information, Dr. T. Michelson). 

24 Baptiste Picard (Seven Islands), Pitabeno (Ungava). 

*6 The “Bear ceremony” of the Delaware described by Harrington (pp. 171- 
176) does not correspond in any feature with the type of observance which is under 
discussion in our study. 
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and bring his eating utensils.”*** The Malecite believed that this 
feast “‘satisfied”’ the spirit of the animal.?*? 

A very interesting custom of the ancient Micmac is recorded 
by Le Clerq.*** The carcass of a bear was always carried into a 
wigwam by a special entrance made to the right or left of the 
regular one. This was explained by saying that women did not 
deserve to pass through the same place by which a bear had en- 
trance to the dwelling. Childless women and girls had to leave 
the wigwam while the animal was being eaten.*** Undoubtedly, 
there were at one time other customs connected with the bear in 
this area, paralleling, perhaps, those of other Algonkian tribes, 
but which passed into decadence before any record of them was 
made. 

Northern Algonkian.—Ilf{ an Eastmain®’® hunter is alone 
when he kills a bear, he cuts off the middle toe and claw of the 
right forefoot. Upon returning to camp he gives this token to the 
person who is to carry the body from the woods, usually his wife, 
if the hunter is married. This individual takes a companion and 
fetches the carcass.*7!_ The claw is “‘wrapped in cloth, beaded or 
painted, or both, and kept as a memento of the occasion.’ The 
beast is laid out, like a man, in front of its slayer’s wigwam. 
Tobacco is placed in the bear’s teeth or in its mouth and the 
“hunter and chief men present smoke over it.” At this time the 


26 MS, F. G. Speck. 

**7 Information from Gabe Paul. 

78 P. 227. This custom may be connected with the statement of Hagar htta 
in former times each Micmac wigwam possessed a door for each sex and a :imilar 
situation among the Penobscot (Inf., F.G.S.) where a young man in training for 
the hunt used a separate entrance. The special entrance for the bear may, in the former 
case, have coincided with the entrance for the hunters and their game. Cf. Lapps, 
Gilyak, Aifu. 

*6* Tt is possible that this is not an independent observation. Le Clerq knew 
Le Jeune’s Relation and may have incorporated certain items of it in his own work. 

270 Skinner (1), p. 69. 

271 The custom of having a woman or some other individual than the hunter 
bring the game into camp was evidently characteristic cf a large number of Algonkian 
tribes. See Denys, pp. 404, 442, Le Clerq, p. 118 (Micmac); Le Jeune (Jes. Rel., 6), 
p. 217 (Montagnais); Kohl, p. 412 (Ojibway). There is no mention in these sources, 
however, of the token which Skinner describes for the Cree. 

272 See fig. 36, Skinner, ¢ p. cil. 
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term “black food”’ must be used and no one must point his finger 
at the carcass. The latter taboo also applies to bears in the woods. 
If broken, the animal will turn and run off, “‘even if he did not 
see the offender, for his medicine would warn him of the approach 
of danger.’’?78 

After the bear is butchered, certain parts, including a piece 
of the heart, are burnt (‘‘given to its spirit to eat’). The slayer 
eats the rest of the heart in order to imbibe the “cunning and 
courage of his victim.’*** Women are forbidden to eat of the 
animal’s head or paws, men its rump. 

Variations of this procedure are reported for other Cree bands, 
some of them being slightly more elaborate. At Moose Fort, for 
example, the eating of the bear is conducted in a more formal 
manner.*"* After the head of the beast was cut off and cooked the 
males ‘‘of the camp sat down in a circle about it. A large stone 
pipe was laid beside the head and a plug of tobacco placed upon 
it.” The slayer then filled the pipe, lighted it, and each person 
present, smoked it a little in turn, the slayer initiating the pro- 
cedure. The bear’s head was then passed about and every one 
strove to bite out a piece of its flesh without touching it with his 
hands.’’*”> The “eat all’’ feature seems to be observed in connec- 
tion with eating a bear at both Eastmain and Rupert’s House.?” 

At Sandy Lake an explanation of these customs was given 
which, in its fundamental ideology, is undoubtedly of wider 
provenience among Algonkian hunters of the northern regions. 
It was said that the bears have a chief whose orders they must 
obey. He it is who directs a bear to go to a hunter’s trap. ‘““‘When 
a dead bear is dressed up, it is done as an offering or prayer to the 


273 Members of the Rupert’s House band entertain a similar nction, /bid p. 71. 

2738 Some of the hunters of the Timagami Band eat the heart of every bear 
killed. Speck (1), p. 26. 

2% Skinner Jbid., p. 71. 

2%6 This was also the procedure described by informants from Escoumains and 
Mickikamau (ms. F. G. Speck). Skinner draws attention to a parallel he observed in 
the Little Waters Medicine Society of the Seneca. A chunk of pork was substituted 
for the bear’s head. This investigator also observes that in this Cree band a similar 
ceremony was sometimes performed after killing a caribou. 

26 Tbid., p. 71. 
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chief of the bears to send more of his children to the Indians. If 
this were not done, the spirit of the bear would be offended and 
would report the circumstances to the chief of the bears who would 
prevent the careless Indians from catching more.’””? Among the 
Téte de Boule,?""* North Saulteaux,?”* Timiskaming Algonquin,?”* 
Ojibway,?* Plains Cree,**' and Plains Ojibway,** although the 

277 Skinner (1), p. 162. Cf. e.g. the Menomini belief. Hoffman p. 177. 

77a The bear was eaten at one sitting, the men cooked the meat, the skull was 
placed on the ground before the fire and the hunters sat in two rows facing each other. 
Food and tobacco were offered to the animal and each man drank at least one dipper 
of bear grease. Honorific speeches were made to the bear and its generic name was 
taboo. D. S. Davidson. 

278 Skinner (1), pp. 162-3. The carcass is “dressed up in all the finery obtainable, 
and is laid out to look like a human being. Women may not eat the tongue and heart. 
The slayer always gets the brisket, head, and heart. 

279 Speck (2), p. 26. Among these people while the feast on the bear’s meat is 
in progress the chief sticks several ribbon streamers (made from cleft twigs split to 
hold the ribbon) into the head. “Then the head itself is impaled on a stick and, carrying 
this in his hand, the chief dances twice around the company. singing a tune to a burden 
of syllables. After this performance the chief plants the stick with the head upon it 
in the middle of the spread before all the guests, where it is left.” After the fi ast is 
over the head is given to the oldest and most venerable man. He takes it home or 
shares it. 

280 Henry, pp. 143-5, recounting the killing of a bear, says that after it was 
skinned and they had ‘reached the lodge, the bear’s head was adorned with all the 
trinkets in the possession of the family, such as silver arm bands and wrist bands and 
belts of wampum; and then laid upon a scaffold, set up for its reception within the 
lodge. Near the nose was placed a large quantity of tobacco.” At the feast the next 
day tobacco smoke was blown into the nostrils of the animal as a very important part 
of the procedure. Henry was especially urged to do this. Copway, p. 30, refers to a 
bear’s head and paws being “festooned with colored cloth and ribbons and suspended 
at the upper end of the Indians’ lodge.”” Tobacco was also put at the nose, 

281 Skinner (4), pp. 541-2“... . a mark is made on its (the bear’s) forehead 
and on the back of its neck with yellow ochre and a pile of red cloth is put on its head. 
A pipe is offered to all the gods and the dream guardians of those present. The bear 
is always so treated after having been brought into the slayer’s tent where it is laid 
out in the guest’s place.” A speech to the bear figures prominently in this case as part 
of the feast. 

282 Skinner (4), p. 510. At the time the bear was killed the tip of its nose was 
cut off and a few short sticks were painted, using one of the bear’s claws for a brush, 
and placed with the muzzle. The head with the brisket and paws were next cut off 
and cooked. after which the feast began. During this, he says, ““The bear’s nose lay 
exposed nearby, lying amid various sacrificial offerings.” “No part of the bear’s flesh 
was taboo to any one,” although one informant stated that children should not eat 
the paws “lest they should acquire the savage nature of the brute while young and 
impressionable.” 
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data are scanty, similar customs with minor variations were evi- 
dently practiced. In addition to a tobacco offering, trinkets, cloth, 
ribbon or other objects were placed on the carcass or head of the 
slain bear and in eating of the beast, certain observances and 
restrictions had to be carried out. 

Some of the Assiniboine are reported to practice customs which 
closely resemble those of the peoples just described, a feature 
which differentiates them so clearly from the most typical Prairie 
tribes, that we may group them with the Algonkian speaking 
peoples.?* 

Central Algonkian.—The evidence for bear ceremonialism in 
this region is scanty but, from the accounts recorded by early 
observers, it seems quite certain that rites similar to those found 
in other Algonkian tribes at one time existed. Perrot refers to 
the custom of placing a pipe in a dead bear’s snout and blowing 
smoke into its mouth; also to the practice of preserving the tongue 
string and using it for purposes of divination.*“ In the Jesuit 
Relations?“ and Charlevoix*” we find practically identical state- 
ments regarding a people located on the Bay of Puans who may 
have been a branch of the Forest Pottawatomi. They not only 
venerated the bear, but held a feast in which the painted head of 


283 De Smet (1), p. 139, “The Assiniboine address prayers to the bear. They 
offer it sacrifices of tobacco, belts, and other esteemed objects. They celebrate feasts 
in its honor, to obtain its favor and to live without accidents. The bear’s head is often 
preserved in the camp during several days, mounted in some suitable position and 
adorned with scraps of scarlet cloth, and trimmed with a variety of necklace collars 
and colored feathers. Then they offer it the calumet, and ask it that they may be able 
to kill all the bears they meet, without accident to themselves in order to anoint them- 
selves with his fine grease and make a banquet of his tender flesh.” 

2 Blair, 1, pp. 128-9. The string was heated and by its crackling and twisting, 
one was able to predict whether or not other bears would be killed. The passage which 
appears in Charlevoix (p. 118) referring to the same custom is so similar in both 
content, sequence of details, and even diction, that it is fairly evident that Perrot was 
the source from which it was taken. We have previously drawn attention to other rea- 
sons for our suspicions in the discussion of the paw-sucking belief. 

2% Jes. Rel., tv, p. 127. “Carefully saving the animal’s head, they paint it 
with the finest colors they can find: and during the feast, they place it in an elevated 
position, to receive the worship of all the guests and the praises they bestow upon it, 
one after another, in their choicest songs.” 

286 300 
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the beast was placed in an elevated position where homage was 
rendered to it. Father Allouez**’ says that the Miami “‘ate the 
bear at the beginning (of the feast) and afterward they adored its 
skin.” 

Among the Menomini there seems to be the trace of a cere- 
monial feast, perhaps originally connected with the bear alone, 
but which is now ostensibly made to the sum after a bear is 
killed.*8* Although objectively it suggests certain features of the 
bear feasts of other Algonkian peoples, the erection of a pole to 
which is attached a deer skin with a representation of the sun 
upon it, savors of Plains practices. On its subjective side, also a 
cultural emanation from this direction seems evident. The host, 
for instance, must have dreamed of the sun and thus obtained 
war powers in consideration of such sacrifice. The sun is also 
addressed in the course of the ceremonies. Nevertheless, the fact 
remains that the occasion for the affair appears to be the killing 
of a bear; the head is dished up separately and eaten only by 
the braves and the bones of the beast are treated in a way similar 
to that of the northern and eastern Algonkians. These features 
suggest some relationship to the custom of the latter tribes.**’ 

Southeastern area 

No rites accompanying the killing or eating of a bear have been 

reported for the peoples of this region or for Iroquois tribes.**° 
Mackenzie area 

For the northern Athabascans of the Canadian forests and 
tundra, ethnological details are so scanty, or entirely lacking, that 
it is impossible to make any positive statement regarding the 
occurrence or absence of such practices as we have under review. 


287 Jes. Rel. of 1672, Chap. x11 (quoted Blair, 1, p. 132, note 99). 

88 Skinner (3), p. 213. 

289 Cf. Skinner’s statement (5), p. 177. A much more aberrant practice at- 
tributed to the Fox (see Owen, p. 55) is the scalping of a bear after killing it and, if 
we understand correctly, the cremation of the rest of the body. 

290 Except the customs observed by members of the Little Water Society of the 
Seneca already referred to. It seems quite likely that the Iroquois, since their intrusion 
into an area previously peopled by Algonkian tribes, should have absorbed some of 
the customs of the latter. 
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When we take into account, however, the other traces of bear 
veneration found in some of these tribes, scanty though they be, 
as well as basic northern culture traits which these peoples share 
with the Algonkian peoples of the sub-arctic northeast, it is not 
unlikely that future investigation may reveal traces of bear 
rites comparable to those found elsewhere in the north.*” 


Plateau area 
The tribes of this region have been sufficiently investigated for 
us to state with a fair amount of certainty that no ceremonial 
treatment of a bear’s carcass was practiced, although the animal 
was held in high repute and certain other customs, as we shall 
later see, are found in this area which connect it with eastern 
North America and Asia.?” 


Plains area 
Although the people of the Plains had a high respect for the 
bear,?® yet we do not find that any rites were performed in connec- 
tion with the slaughter of the animal except by the Plains Cree, 
Plains Ojibway, and the Assiniboine.*™ Indeed there seems to have 

2% Chapman, p. 304, writes that the Tinneh of the Lower Yukon, when hunting 
bears or other animals, believe they are “really hunting souls, which have those forms 
as presentments.”” The spirits of the game are charmed by songs. In respect to the 
bear he says that women are forbidden the meat and that the men eat the beast’s 
heart to obtain courage. No information regarding the treatment of the bear after 
killing it is given. 

2 Curtis, vol. vi, pp. 140-1, describes a Kutenai ceremony which he says was 
observed in the spring in order to secure immunity from attack by grizzlies. It was 
initiated by the man who first dreamed of a bear at this season and each participant 
wished the animal good luck during the summer and petitioned the same fortune for 
himself. The animal was also asked not to send illness. A kind of altar, of which a 
bear skull was the central feature, was arranged in the dreamer’s lodge and the people 
of the village came in to make their supplications. The occasion for this ceremony, 
as well as its objective features, and its whole psychological content are radically 
different from the features of the complex under discussion in this paper. It obviously 
has nothing to do with the hunting and killing of the animal and the consumption 
of the flesh which is the economic matrix in which the ceremonies under discussion 
so especically function. 

2% See, e.g., Schultz, p. 106; Belden, p. 137; G. B. Grinnell (personal commun- 
ication 11.18.24); Reed, p. 238. 

2% We may assume, I think, that the contact of these peoples with northern 
tribes of a forest culture who have bear rites is responsible for this fact. Their geo- 


of 
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beensome hesitancy about killing grizzly bears at allin some tribes?” 
and even though killed the flesh of bears was not always eaten.?% 
Bear skins were not always utilized either, which may be con- 
nected with the taboo mentioned by several writers which forbids 
a woman to handle a bear’s hide.**” 


North Pacific Coast area 


Although the bear, as compared with other animals, played a 
relatively unimportant role in the beliefs and practices of the 
Indians of the North Pacific Coast, whose culture was so much 
more elaborate and distinctive than the peoples we have hitherto 
described, yet there are indications that rites were formerly 
observed which are comparable to those recorded for tribes east 
of the Rockies on the one hand, and Asiatic customs on the other. 

The data which are available come from three representative 
peoples, the Nootka, Kwakiutl, and Tlingit. 

Jewitt gives the earliest description for the Nootka.*** “After 
well cleansing the bear from the dirt and blood, with which it is 
generally covered when killed, it is brought in and seated opposite 
the king in an upright posture, with a chief’s bonnet, wrought in 
figures, on its head and its fur powdered over with the white down. 
A tray of provisions is then set before it, and it is invited by 


graphical position suggests it and there is other evidence. See e.g., McGee (15 Rep. 
B.A.E.), p. 189 ff. and Skinner (4), p. 529. Cf. Wissler (1), p. 208. 

2% Grinnell, I, p. 290, says the Cheyenne kill black bears but not the grizzly; 
Belden (p. 137) and Schultz (pp. 106, 109) cite this sort of an attitude for the Crow, 
but cf. Lowie (3), p. 358, who refers to the use of a tanned bear hide in the Bear Song 
Dance. This ceremony, it may be noted, is periodic and has nothing to do per se with 
the killing of a bear or the propitiation of the animal’s “spirit”; “it united all those 
harboring in a mysterious manner an animal or some object in their bodies.” On 
hearing the song these individuals were compelled to show the object or animal part 
to the spectators. 

2% Mr. Grinnell writes me: “I do not think that I have known of the eating of 
the flesh of the grizzly bear, and, in fact, I might say of any bear, by any of the plains 
people.” This is in marked contrast to other peoples, notably those of the north and 
Asiatic tribes too, who greatly relish bear meat. 

297 e, g., Cheyenne (Grinnell, 11, pp. 105, 198); Blackfoot (Schultz, p. 110 seq.) 
Grinnell in a letter remarks, “I feel sure that I have never seen a bear hide in a Black- 
foot lodge.” 

298 Pp. 95-96. 
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words and gestures to eat. This mock ceremony over, the reason 
of which I could never learn, the animal is taken and skinned, and 
the flesh and entrails boiled up into a soup, no part but the paunch 
being rejected.” He adds that this is called “dressing the bear,” 
an occasion of “great rejoicing throughout the village.” 

The account which Curtis gives of the Kwakiutl is also worth 
quoting. The procedure closely parallels that given by Jewitt, 
although several details of interest are added. It is to be noted 
that he states that the ceremony follows the killing of the first 
bear of the season. ‘The hunter,” he says, “‘would bring it to the 
village, and while yet a short distance away he would call, ‘I have 
a visitor!’ Then all of the people very solemnly and quietly would 
assemble in his house. The bear was placed in a sitting posture 
in the place of honor at the middle of the back part of the room, 
with a ring of cedar bark about its neck and eagle down on its 
head. Food was then given to each person and a portion was 
placed before the bear. Great solemnity prevailed. The bear was 
treated as an honored guest, and was so addressed in the speeches. 
The people, one by one, would advance and take its paws in their 
hands as if uttering a supplication. After the ceremonial meal 
was over, the bear was skinned and prepared for food.’’*** Another 
Kwakiutl procedure is described as follows: ‘‘When a black bear is 
killed, the hunter steps up to it and says: ‘Thank you, friend, for 
meeting me. I did not do any harm to you. You came to meet me 
sent by our creator that I should shoot you that I may eat together 
with my wife and friend.’ Thus he says and after he has said this 
he turns the bear over and places the blade of the knife at the 
chin of the bear and pretends to cut it. This is repeated three 
times. The fourth time he really cuts. He takes off the skin. Then 
he takes the skin with the right hand at the head and with the left 
hand at the small of the back, holds up the skin, and if it is a 
female bear he will say, ‘Now, friend, call your husband to come 


289 Curtis, x, p. 38. Goldenweiser (1), p. 207, quoting from unpublished MS 
material of Dr. Boas, refers to ceremonies connected with slain land-otters, beavers, 
raccoons, and martens, which are quite different in character. He says that a bear is 
treated similarly “or a loop is put through its nose, and the body is then hung up in a 
corner of the house.” 
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to me also.’ Then he throws down the skin on the body of the bear. 
He takes it up again and says, ‘Now call your father to come here 
also.’ Again he throws down the skin and says, holding it up, ‘Oh 
friend, call your mother to come here also.’ Then he throws down 
the skin on the body. He holds up the skin and says, ‘Now call 
your children to come here also, and throws down the skin on the 
body. Then the hunter himself answers his prayer saying, ‘I am 
going to do so.’ ’”?%% 

Among the Tlingit, it was the head of a slain grizzly which was 
“carried indoors and eagle down and red paint were put on it.’’3%° 
The Tsimshian, after skinning a bear, painted it with red ochre on 
the back, “‘forming a line running from head to tail.’’ Some of it 
was also put under the arms.*"' We have no record, however, of 
any treatment of the carcass or head such as has been just des- 
cribed for the Nootka, Kwakiutl, and Tlingit. 

In the southern and altogether less typical reaches of the North 
Pacific area we do not find any traces of bear ceremonialism.*” 
California—Greal Basin*™ 

An examination of data on California tribes, respecting a cere- 
monial treatment of slain bears, yields almost completely negative 
results. Powers* says that the Wailaki performed a dance after 
killing a bear and one of Gifford’s Miwok informants said that, in 
former times, it was customary to show respect ‘‘to the bear, the 
eagle and the falcon after any of these had been killed. This was 
done by laying the body of the slain creature on a blanket and 
having a little feast in honor of it when it was brought to the 
hunter’s home.” This was not a ceremony in any way connected 
with the moieties or totemic groups. Its purpose was to appease 
the animal or its spirit.“ It is possible, of course, that such a 


29% Letter Dr. Franz Boas. 

30° Swanton (2), p. 455. 

80! Boas (7) p. 283. 

3 Among e.g. the Coos, Siuslaw, Alsea (Yakonan), Kalopuya, Molala (Wailat- 
puaw), Quileute. Letter Dr. Leo J. Frachtenberg Dec. 26, 1924. 

303 See Kroeber (1) for a characterization of this area. 

34 118. 

36 Gifford (1), pp. 144-5. Through correspondence with Mr. Gifford, I was able 
to ascertain that no further details regarding this custom are available. Letter March 
31, 1924. Cf. remarks re condor, op. cit., p. 157. 
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ceremony may represent a remnant of more elaborate rites and 
beliefs connected with bears, but on the other hand, it may merely 
indicate an extension to the bear of ceremonials practiced in 
connection with the other animals mentioned, or a pattern equally 
applicable to all animals. 

The Ute*”* and Southern Paiute*”’ perform a Bear Dance in- 
tended to conciliate the animal before it emerges from its winter 


hibernation*’* but there is no record of any ceremonies connected 
with the hunting and killing of the bear. ‘‘Before the ceremony,” 
however, ‘“‘the picture of a bear is made on cloth and fastened 
flag-fashion to a tall staff, which is set in the rear of the dance 
ground.’’*** According to Reed, the enclosure in which the dance 
is performed symbolizes the bear’s den and the performance itself, 
the gradual restoration of the animal from its winter repose. 


Southwest area 

In several of the Pueblo towns,*'’ it was customary after killing 
a bear, to treat the animal like a dead human enemy, the slayer 
of the bear being called war chief for the time being.*"" Beads were 
strung around the dead bear’s paws*” and there was formerly a 
war dance.*" Eaters of bear meat had to paint their faces black. 
At Jemez there is a dance for a dead bear and also a ritual to 
convert the dead enemy into a friend.*“ At Zuni the crania of 


See Reed and Lowie (1), pp. 823-31. It is called mamaqunikap! Lowie 

comments, p. 823, that “the native name is said to contain no reference to the bear.” 

307 Lowie (2), pp. 299-302. According to this observer it has been recently 
borrowed from the Ute and appears to be a purely social affair. 

308 There is a certain similarity in motivation, but not in objective features, 
to the ceremony of the Kutenai. Cf. also R. B. Dixon (3), N. Maidu, pp. 295-6, who 
describes a dance supposed to make the bear less dangerous to the hunter. Observ- 
ances which are part of the preparation for the hunt, however, are outside of our sub- 
ject. 

309 Lowie (1) p. 827 and fig. 3. 

0 Hopi and Tewa of First Mesa. (I am indebted to Dr. E. C. Parsons for the 
following information on the Pueblo area.) 

311 Kahlektaka (Hopi), p’otali (Tewa). 

312 In the case of deer they were put around the throat and corn was put on 
the heart and in the mouth. 

313 Dr. Parsons’ middle aged informant had never seen a bear killed. 

344 “The slayer of a bear is expected on his return to town to stop about a mile 
out, and to shout as in war. All the men go out with rifle to meet him, each receiving 
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bears as well as those of other animals are placed in a cave with 
prayer sticks. Other animals, such as the deer* and antelope,*"* 
are likewise the object of ceremonies after being killed. 

There is also an association of the bear with medicine in most 
of the Pueblos (Hopi and Taos excepted).*"? The animal “‘is the 
doctor par excellence.” At Zuni, e.g., “White bear and Black Bear 
are foremost among the medicine animals of the curing society. 
They are represented on the painted slats of the society altars,’ 
and as stone fetiches. Prayer-sticks are offered to the Bear by the 
society members and the animal appears as a Kachina in the mask 
cult.”” Bear paws or claws appear in the paraphernalia of shamans 
or society doctors.*!® 


a piece of bear meat which he wraps around the barrel of his rifle. They all ride into 
town, the slayer in their midst, across his horse the bear. The women come out, armed 
with pokers and with which they strike at the bear. Singing, the men escort the slayer 
to his house. The relatives of the slayer tie feathers, and take them and meal to the 
chiefs of the Arrow head society and the Fire society, asking them to wash the bear 
for them. The chiefs say yes, and they are given four days in which to prepare. On 
the fifth day the altar (only one altar, that of either society) is set up, in any room large 
enough, and the ceremony is performed. The appointed opi attend, dressed as Masewi. 
Besides the tathing (ahu), the legs of the bear are cut off and given to a member of the 
society which has set up the altar. The recipient becomes the younger brother of the 
slayer. Food is contributed by the ofi, to be eaten by any visitors, males; no women 
attend the ceremony. Whatever food is left over is kept by the society members.” 
(Dr. Parsons’ MS). 

318 Stevenson (2), p. 440. Mrs. Esther Goldfrank has collected data at Isleta 
pertaining to these customs. 

316 Stevenson (1), p. 120; also (2), of. cit. 

317 “Probably other Tanoan towns also,” writes Dr. Parsons, “‘but not including 
Jemez. Among the Tewa of First Mesa, neighbors of the Hopi, the old term for doctor 
is kieh, bear. Their Bear Kachina, with bear hide and paws, is said to have been brought 
by them from their Rio Grande home.” At Taos, “there is a Bear society in charge of 
a winter ceremonial, and the supreme war spirit is Red Bear, to whom prayer feathers 
are offered.” There is also a society which cares for persons wounded by bears. “In- 
formants insist that they have not the bear medicine of the other Pueblos, of which 
they are much afraid.”” Dr. Parsons thus concludes that at Taos the animal is assoc- 
iated only with war, not with medicine. 

318M. C. Stevenson, The Zuni, 23 Rep. B.A.E. (2) 

39 Keres, Jemez (Dr. Parsons’ MS), Isleta (communication, Mrs. Esther S. 
Goldfrank). Cf. Dumarest, p. 187; Stevenson, (1). For additional information in 
respect to the bear’s medical aspect consult Parsons (1), pl. IV, p. 120; Dumarest, pp. 
187, 199, n. 5, pp. 234-6. 
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As Dr. Parsons points out, therefore, the bear “has both char- 
acters, war and medicine, among the Pueblos,**® in some places, 
one character being to the fore, in other places, the other.”’ 


Eskimo area 

Although there were many taboos and special observances 
practiced in connection with the hunting of game animals*' by 
the American Eskimo and some of these applied to the bear, yet 
there were no ceremonial rites observed after killing these animals 
comparable to those found elsewhere. In some groups it is custo- 
mary to attach the bear’s bladder,*” and sometimes other parts,*”* 
to a stick which is placed upright near an encampment for three 
days.** On the West coast of Hudson’s Bay “a piece of the 
tongue and other small parts are hung up in the hut, and knives, 
saws, drills, and other small objects are attached to them as 


#0 The Indians of the S. W. are not unique in the medical character they impute 
to the bear, although the information for other peoples is far from satisfactory. The 
Cheyenne believe the bear can cure itself if wounded (Grinnell, m, p. 105). See also 
Densmore, p. 195; for the E. Cree, Skinner (1), p. 76, says that the bear is considered 
to have greater medicine powers than mankind; the Penobscot also say that the bear 
knows a great deal about medicine. Barrett’s “Pomo Bear Doctors” is interesting in 
this connection. 

#t See, e.g., Boas (1), p. 595, for customs connected with the Sedna myth, also 
(2), p. 119 seg., and for miscellaneous observances p. 489 and p. 499 ff.; Nelson, pp. 
379-393, for an account of the Bladder Feast. Mr. D. Jenness has kindly furnished 
me with the following excerpt from G. M. Stoney, Explorations in Alaska. Proceedings 
of the U. S. Naval Institute, vol. xxv p. 839. It refers to the Eskimo of the Kobuk 
River, Alaska. The bear (species uncertain) is skinned and the head cut off. The 
latter is then taken by a hunter who “standing astride the body with the head in both 
hands, raises it high in the air and lowers it three times, touching the body each time 
just over the heart and muttering an incantation. After the third touch he throws the 
head with all his might so as to hit the same spot over the heart and utters a loud shout 
in which all the natives join.’”’ This ceremony drives the bear’s spirit to the mountains. 
The abdomen of the bear is not opened in the presence of white men and certain parts 
must be left on the ground. 

32 Boas (1), p. 596 (Central Eskimo). 

#3 Boas (2), p. 124. The Cumberland Sound people take the animal’s “bladder 
milt, sweetbreads, and gall, and some man’s tools, such as fire drill, knife, spear point, 
and file and hang all on a pole.” When a female animal is killed the same parts are 
hung up with women’s tools. 

84 This is the period during which the bear’s soul remains near the place where 
it left the body, Boas (2), p. 124. Work is sometimes suspended for the same period 
after a bear is killed. See Boas (2), p. 147. Cf. C. F. Hall, 11, p. 575. 
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presents to the bear’s soul. It is believed that then the soul will 
go to the other bears and tell them how well it has been treated 
so that the others may be willing to be caught.** At the end of 
three days, the man who killed the bear takes down the objects, 
carries them out into the passageway, and then throws them into 
the house where the boys stand ready to get what they can. 
This symbolizes the bear spirit presenting these objects to the 
people. The boys must return the objects to their owners. During 
these three days, the women are not allowed to comb their hair.’”*** 


EURASIA 

In Siberia and northern Europe we find plenty of evidence which 
points to the widespread distribution and probably ancient char- 
acter of the custom of treating slain bears with ceremonious 
respect. Yet the actual observances themselves show a consider- 
able range of variation, and the degree of elaboration to which the 
rites have been carried differs enormously in the various regions 
surveyed. Lacking the well defined areas of culture characteriza- 
tion which have been worked out for North America, and which 
were followed in our summary of bear rites on that continent, I 
have, nevertheless, followed a regional grouping of peoples in re- 
viewing the Eurasian material also. That is to say, I have classified 
together the tribes whose bear rites are sufficiently similar to 
enable one to say that they are more like each other in this respect 
than they are to the people of any other region. The customs of 
the northeastern Siberians are first discussed. These tribes have 
very simple rites and they are not as exclusively practiced in 
connection with bears as is the case elsewhere. Central Siberia is 
taken up next, then Western Siberia, followed by the Finns and 
Lapps of Northern Europe. Finally, there is a return to eastern 
Asia, to what I have termed the Amur-Gulf of Tartary region. It 
includes the tribes of the islands of Saghalin and Yezo as well as 
the Amur peoples. I have postponed a description of the rites per- 
formed in this region until last because it is here that the typical 


%5 This idea finds its closest parallels among Asiatic peoples. 
#2 Boas (2), p. 501. 
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bear festival occurs,**’ a periodic celebration prepared for long in 
advance and altogether a very elaborate socio-religious event. It 
is never performed in connection with any other animal and the 
beast is clearly the focus of all the important steps in the ritual. 
In short, bear ceremonialism reaches its peak in the Amur-Gulf of 
Tartary region and after a description of the Gilyak and Ainu 
festivals, we shall indicate the probable connection between these 
elaborate ceremonies and the simpler rites which are practiced so 
much more extensively. 


Northeastern Siberia 

The observance of certain rites in connection with slain animals 
is one of the most characteristic features of the ethnology of the 
northeastern Siberian tribes. Consequently, we find that in some 
cases the ceremonies performed after killing a bear in no wise 
difier, in their general or even specific features, from those of 
which other animals are the object. The purpose of these cere- 
monies seems to be connected with a conceptualization of nature 
which is common to all o1 these peoples. It is believed that the 
natural features of their environment and the various species of 
animals with which they are acquainted all have their respective 
spiritual ‘‘owners” or ‘‘masters.’’** It is only through the benefi- 
cence of these ‘‘owners” that the game animals may be caught, 
for these creatures are under supernatural control. The notion is 
also held that the spirit of the slain animal will report to its 
congeners the kind of treatment it receives at the hands of man; 
hence the cordial reception and hospitality rendered such creatures 

7 Usually an annual event in each community. 

#8 See Jochelson (2), p. 234. This investigator defines them as “invisible, 
anthropomorphic beings dwelling in one or another division of nature, or in separate 
objects which they possess. They live, like men, in families. Generally, the Owners 
are benevolent deities, provided men observe the customs established in regard to 
them, and do not transgress certain taboos. Only the Yakut Owners. . . . are spirits 
inimical to man.” The concept is less clearly developed among the Koryak (Jochelson 
|3], p. 30) than in the other tribes. The Yukaghir “believe that each species of animal 
has its protector, mdyé, who is subject to the main owners, and an individual protector, 
péjul,” as well. Without the latter’s consent the animal cannot be killed. This spiritual 


guardian of the individual animals is not paralleled in the other tribes. (Jochelson 
[2], p. 146). 
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as the whale and the bear. If properly treated, animals will be 
caught again and again; if not, poor hunting luck will result. It 
must be emphasized, however, that the animal per se is not 
conceptually the focus of the ceremonies, although all of the 
objective demonstrations might lead one to suppose so. It is 
characteristically the spirit “owner” of the animal which seems 
to be of prime importance, the animal being more or less subject 
to the control of this supernatural being. 

Asiatic Eskimo.—A ceremony is performed over slain polar 
bears by the Asiatic Eskimo,**® which is similar to that observed 
by them any time that a whale is killed.*° After being brought 
to the village the carcass of the bear is skinned, “‘but the head, 
the neck and the shoulders are left with the skin. This receives 
a “drink’’**' before the entrance (to the hut), and a sacrifice of 
sausage, and is then brought into the house and into the sleeping 
room, where it is put on the master’s side and in the place of honor. 
“« .. . . a big lamp burns all the time near the symbolized game; 
also a pinte fire,** which figures in all the ceremonials of the 
Chukchee.” The head and skin are left in position for five days 
and nights during which period constant attention is paid to them. 
Both men and women, for example, will take off their bead neck- 
laces and hang them over the “bear’s’” neck. Frequent libations 
of water and sacrifices of various meats are also made. In fact 
Borgoras says that when a bear (or whale) is in the house “neither 
of them is left alone for a moment”. . . . because, it is said, “‘the 
guest will feel lonely.” Loud noises are also taboo, lest “the guest 
should be awakened from his repose.’’*** ‘All the drums are hung 
in the outer tent, near the entrance” and if one of them is acci- 
dentally struck it is beaten lightly as if in punishment. The chil- 


329 Polar bears are, however, very scarce on the Pacific shore. Bogoras (2), p. 406. 

330 ]bid., p. 407. 

31 j.e., a libation of warm water is poured over the head of the animal, a charac- 
teristic Chukchi practice as well. Cf. Boas (2), p. 147-8, who refers to the same practice 
in connection with seals by the Eskimo of the west coast of Hudson Bay and (p. 489) 
Cumberland Sound. No mention is made of a similar treatment of bears. 

382 A special fire before the entrance to the dwelling made especially for sacrificial 
purposes. See Bogoras (2), p. 378. 

333 Tbid., p. 407. 
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dren are not allowed to be noisy or boisterous, but should they 
be so, a drum is lightly beaten in expiation of the “uncivil behavior 
toward the guest.’’ After the ceremonial period has elapsed the 
head is ‘cooked in a big kettle and then a feast is arranged, to 
which all the neighbors are invited. The meat of the head must 
be entirely eaten.**” 

Chukchi.—While the animals with which ceremonials are 
connected are not identical among the Reindeer and Maritime 
Chukchi, the essential features of the rites observed conform to 
the same fundamental pattern. Thus, the ceremony which the 
Reindeer Chukchi observe after the killing of the wild bucks 
found in the herd during the rutting season, is homologous with 
the rites performed over a bear’s carcass and over that of other 
animals.** It is likewise similar to the observances after the 
hunt of the walrus and seal by the Maritime Chukchi and Asiatic 
Eskimo.** 

The essential features of the ceremony are as follows: Reindeer 
are slaughtered,**’ a sacrifice to the fire is made,** ceremonial 
dishes are cooked, the head of the bear is taken indoors where it 
is greeted with songs and drum beating. Sometimes the master of 
the house will put on the bear’s skin so that the skin of the animal’s 
head covers his, and the rest of it hangs behind.*** 

4 Tbid., p. 408. Cf. Nelson’s description of the Eskimo bladder festival, p. 383. 
Bogoras, in a footnote, says that Steller reports that among the Kamchadal “it is 
forbidden to sing aloud when a fresh sable-skin is brought into the house.” 

3% Bogoras (2), pp. 379-381. The wolverene and elk are considered worthy of 
such rites. 

3% Tbid., p. 379. “Since the ceremonial connected with the hunt of walrus and 
larger kinds of seal is performed about the same season and with somewhat similar 
details by both the Maritime Chukchee and the Asiatic Eskimo, it is my opinion that 
the purpose of this ceremonial is to celebrate success in the hunt. I believe it is con- 
nected with the bucks killed in the herd simply because they represent among the 
Reindeer Chukchee the most important game hunted. With the Reindeer Chukchee 
the ceremonial has a special name, énatédrgin. The Maritime Chukchee call the 
ceremonial connected with walrus-hunting by this name; and the Maritime Koryak 
apply it, with the proper phonetic change, to the ceremonial of the whale.” 

%7 Cf. ibid., p. 380. The Maritime Chukchi can, of course, only slaughter dogs 
when a bloody sacrifice is required (p: 386). Only polar bears are found in the habitat 
of these people. (Verbal information, Dr. Jochelson.) 


Cf. ibid., p. 378. 
39 Tbid., p. 3.1. 
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At other seasons than the fall, the ceremonies are much simpler 
in their character.*° After the hunt of the bear, and, in fact, any 
of the larger animals, the beast will be given a “drink’’™' and a 
“bed.” The Maritime people practice the “drink giving” in 
connection with all of the animals killed on the hunt but they 
often omit giving them a bed. 

Koryak.—Ceremonies are performed when bears are slain by 
both the Maritime and Reindeer Koryak.** When the dead bear 
is brought into the house, the women come out to meet it, dancing, 
with fire brands. The bear skin is taken off with the head, and 
one of the women puts on the skin, dances in it, and entreats the 
bear not to be angry, but to be kind to them. At the same time 
some meat is put onto a wooden platter, and they say, “Eat, 
friend.’"** The food referred to, is presented to a wooden figure 
representing a bear.** The final act of the ceremony is to equip 
the beast for the “home journey.’ The Maritime Koryak 

#0 Tbid., p. 381. They resemble more closely the procedure followed by the 
Asiatic Eskimo in the case of the bear, already described. 

31 j.e., ibid., p. 378. Also note on Asiatic Eskimo. 

32 Tbid., p. 378. This is symbolized by “placing a small willow-twig under the 
hind-quarters of the carcass for a bed.”’ Giving the animals a “bed” seems also to be 
absent from the animal ceremonies of the Asiatic Eskimo. 

43 Jochelson’s descriptions are based on verbal information. He says that the 
“ceremonies performed after hunting wild reindeer or other land animals are the same 
among the Maritime and Reindeer Koryak. They are particularly elaborate after 
successful bear or wolf hunting.” (3), p. 88. 

34 Jochelson (3), pp. 88-9. Both the Maritime and Reindeer Koryak perform 
similar rites after killing a wolf. (Op. cit.) Bastian, m1, p. 26, mentions the ceremonies 
for bears and wolves. 

45 See ibid., fig. 39. This feature is analogous to the whale festival of the Mari- 
time people in which an image is used, p. 72. 

46 As in the case of the whale, also, the notion is entertained that the animal 
killed has come on a visit to the village and must be well treated in order to secure good 
hunting in the future and also to protect the people from any anger on the part of 
its congeners. Speaking of the whale, Jochelson (cp. cit., p. 66) says that it will return 
to the sea to repeat its visit the following year, and that, if hospitably received, it 
will bring its relatives with it when it comes again. Hence, it is symbolically equipped 
with grass traveling bags filled with puddings for its return to the sea. The home- 
sending of the bear is called kévitinatixtathiynin (bear service), p. 88. The term for 
the brown bear is koi’stin. Ibid., p. 554. The wolf rites lack the equipment for the 
home journey as the animal is not used for food, and its return is obviously not desired. 


It is feared more on account of the supernatural potencies attributed to it than of 
ferociousness, see p. 98. 
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prepare puddings for it and travelling provisions, the former 
being put into an especially plaited grass bag. “The Reindeer 
Koryak slaughter a reindeer for the bear,*’ cook all the meat 
and pack it in a grass bag. The bear skin is filled with grass, 
taken out and carried around the house, following the course of 
the sun, and then sent away in the direction of the rising sun. The 
stuffed.bear and the bag are put on the platform of the store house, 
and after a few days the skin is taken back to be tanned, and the 
puddings are eaten.””™* 

Kamchadal.—The available data regarding these people are of 
the most meager kind. Although they are inveterate bear killers,*** 
their rites are of the simplest sort. One early observer says that 
it was their custom to stick a knife into each eye of the beast 
before skinning it.“* The honor accruing to the hunter who kills 
a bear is especially emphasized in the early accounts, and to the 
feast which followed, friends and neighbors were always invited.* 
Georgi refers to the practice of handing a piece of meat to a guest 
who “‘grasps it in his hand, takes a bite, and passes it to his next 
neighbor.” In one account it is said that during the feast the host 
would produce the beast’s head, wrap it in grass, and hang various 


47 As do the Reindeer Chukchi at certain seasons. The Koryak also make a 
similar sacrifice after killing a wolf, p. 90. Consult Jochelson’s discussion of bloody 
sacrifices, p. 90 seq. 

4 Op. cit., p. 89. 

39 Dr. Jochelson tells me that as many as 100 bears are killed in a single season. 
Their principal economic pursuit is fishing and nowadays, at least, they hunt sea 
mammals very little. 

%° Dobell, vol. 1, p. 19. “This they said was absolutely necessary as bears 
sometimes have been known to recover, even after several severe wounds, and kill 
the persons who had cut open their bellies with an intention of skinning them.” ““Where- 
as,” said they, “if their eyes had first been put out, they could not have seen anything, 
and those persons would have escaped.”’ The author also attributes the custom of 
blinding the bear to the Koryak. Jbid., p. 185. The Gilyak (Amur) put out the eyes 
of seals that they have killed in order that the spirits of the slain animals may not 
be able to recognize their slayers and spoil the hunt in revenge (Von Schrenck, m1, p. 
546). The Samoyed cut out the eyes of slain reindeer and bury them in order to ensure 
good luck in the future (Pallas, m1, p. 70). 

%1 Krasheninnikoff, p. 103; Steller, p. 330; Georgi, m1, p. 154. 
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bits of meat around it.** Respectful and hospitable treatment 
was also due other animals, to which food of one sort or another 
was usually offered.* 

Yukaghir—The Yukaghir, while they do not treat the carcass 
of a slain bear with the same ceremonial detail as some of the other 
tribes, maintain an attitude of high respect for the animal.* 

Lamut.—In the case of the northern Lamut the only positive 
hint which we have is contained in the statement of Bogoras*, 
that they consider the brown bear to be a “‘shaman and a sorcerer, 
and in hunting him, they perform many ceremonies for the purpose 
of appeasing his anger.’’ The meat must “be boiled all at once 
and eaten by the neighbors of the hunter gathered for the feast, | 
without reserving any for the future.”’ This applies especially to 
the head.** | 


Central Siberia 


Tungus.*’—Miss Czaplicka says that bear veneration is “es- 
pecially highly developed” among the Northern Tungusic peoples. 
“When a bear is killed and brought home, a ceremony called kuk 
is held.” The heart and liver are cooked and eaten by the men. 
No women are permitted to be present. ‘Each person, before 
eating his piece, bows before the bear and assures him that it was 
the Russians who killed him, and not the Avankil (Tungus).” It 
is possible that the carcass or skin of the beast was also the focus 
of some attention, but of this we cannot be sure, and I have been 


8 Steller, p. 331. A somewhat similar treatment of seals’ heads is described 
at length by Krasheninnikoff, see Grieve (pp. 118 seg.). These creatures are apparently 
equipped for the home journey, as are the whale and bear among the Koryak. 

3 Tbid., pp. 85, 280. On p. 276 he refers to the whale, wolf, narwkal, and bear 
as Leing especially venerated. 

*¢ Verbal information, Dr. Jochelson. 

35 Op. cit., p. 325. The bear is thought to be the elder brother of Torga’nra, 
the ancestor of the tribe. 

36 Bogoras (2), p. 408. 

87 See Czaplicka (1) for the subdivisions of the Tungusians. They were origin- 
ally hunters and fishermen, but in the course of constant peregrinations they adopted 
various modes of economic life. They are late arrivals in Siberia, their home being 
in Manchuria (Laufer (5), p. 121). 
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unable to discover any observances of this nature recorded by any 
other investigator.*** 

Yakut.“*—We have no very satisfactory information regarding 
the treatment of bears by these people, but they greatly respected 
the animal,*° and in the apology made to it and in the disposal of 
its bones they resemble other Siberian tribes. Galitzin refers to the 
feast held after killing a bear. Care is taken not to break the bones, 
which are carefully put to one side. During the preparations a 
statuette representing Boénai is made of clay and this spirit as well 
as the god of the forest is propitiated. A portion of the soup is poured 
into the fire by each participant before eating. The spirit of the 
bear is apostrophized, being told that the Russians or Tungusians 
were responsible for its death.**! 

It is impossible to discern the precise focus of these propitiations 
but apparently we have here, as elsewhere, the association of the 
bear with powerful supernatural beings and it is necessary, there- 
fore, to practice certain conventional observances. As bear cere- 
monies are not practiced by the people of Central Asia it does 
not seem improbable that the Yakut may have assimilated the 
attitudes and practices they evidence toward the bear from the 
northern aborigines of the region they now occupy, in the same 
way as they took over reindeer herding. But of this we cannot 
be certain. 

Western Siberia (Tobolsk District) 


Ostyak and Vogul.—Practically all of our information for 
western Siberia is derived from groups which live in the region of 
the Ob River and its tributaries. Travelers such as Ides, Pallas,*** 

%8 Czaplicka, op. cit. Mr. H. U. Hall has been kind enough to search Miss 
Czaplicka’s notes for further details, but without success. 

%® These Turkish speaking nomads are also intrusive in Siberia, probably since 
the conquests of Ghengis Kahn. They reached their present abode along the valley 
of the Lena River and a considerable assimilation of the aboriginal Siberians has taken 
place. See Jochelson (7), p. 258; Czaplicka (9), pp. 41, 52. 

30 Shklovsky, p. 22, says of the Yakut of the Kolyma that the brown bear is 
considered an incarnation of Ulu-Tayon, their most terrible god. Cf. Galitzin, who 
writes that they hold it in “superstitious fear”; Czaplicka (9), p. 48. 

%1 Galitzin, op. cit. 

32 Pallas, m1, p. 64. Als~ Trusler’s translation, p. 317. The custom of hanging 
the skin on a tree where revere .ce is paid to it is a practice referred to by this traveler 
but not mentioned by other o! -rvers. 
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Georgi,** Castrén,** and Erman all refer to bear veneration and 
its accompanying ceremonies among people whom they term 
Ostyak,** but none of them give much satisfactory detail. Ahl- 
qvist,**’ who started his investigations about 1858, and Sommier, 
who was a resident in this region for many years, give fuller 
ethnological accounts of the people, but add little to our know- 
ledge of bear ceremonies. Gondatti, on the other hand, not only 
exhibits a first-hand knowledge of the country and the people, 
but has given us an invaluable account of the bear cult of the 
Vogul and Ugrian Ostyak which far surpasses any of the other 
sources I have been able to discover which deal with this region.** 
I have, therefore, summarized the most important points brought 


p. 200. 

34 Castrén (1), II, p. 59. “Noch heute zu Tage sollen sogar die Ostjaken am 
Irtysch die Sitte haben, jeden erlegten Biren mit einem Fest zu beehren, wobei Gesang, 
Tanz, Biertrinken und mehrere Ceremonien, die auch bei Finnen und Lappen ge- 
briuchlich gewesen sind, vorkommen.” This author also says, 1, p. 295, that the 
Permians and Siryans had a bear cult in ancient times but he gives no details. 

3% Erman, I, p. 43, says that when they kill a bear (or a wolf) “its skin is stuffed 
with hay, and the people gather round their fallen enemy to celebrate the triumph 
with songs of mockery and insult. They spit upon it and kick it, and that ceremony 
performed, they set it upright on its hind legs in a corner of the Yurt, and then, for a 
considerable time, they bestow on it all the veneration due to a guardian god.” The 
emphasis put upon a ribald treatment of the bear, by this author, prior to more re- 
spectful behavior toward it is not borne out by the descriptions of other writers who 
refer to Ostyak customs. Nor is it paralleled elsewhere so far as our data go. Stuffing 
the skin with hay, however, is a custom homologous with that of the Koryak and, 
curious!y enough, we have a singie reference among the Naskapi to the same general 
effect. 

366 Tt is impossible to locate with certainty the peoples referred to, for the name 
Ostyak has been loosely applied to many different groups. Czaplicka (2) divides them 
into three major branches: (1) Ugrian Ostyaks, (2) Samoyedic Ostyaks, ‘3) Yenisei 
Ostyaks. As far as we have been able to determine the matter, our data pertain only 
to the first branch. 

7 Ahliqvist (p. 297), in referring to the beliefs and practices of the Ostyak and 
Vogul, emphasizes the fact that the bear is the largest and most formidable animal 
in the territory of the Finno-Ugrian peoples. Although it seldom attacks human 
beings, the beast is a positive menace to their domestic animals, particularly cattle, 
and consequently is considered very dangerous. In former iimes, prior to the intro- 
duction of firearms, or earlier still when metals were unknown or but little used, he 
says, the bear must have appeared in a still more formidable light in relation to man. 

%8 Published in 1888. Even at this date the customs were rapidly dying out. 
I am indebted to Miss Mollie Levitzky for a translation of this article from the Russian. 
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out in his description and have given comparative notes of the 
statements of other observers.*** But let us turn for a moment to 
the oldest account of bear veneration among the Ostyak which 
is to be found in the description of the traveler Ides,*”° published 
in 1706. The section is worth quoting in full: 


Once several Ostiacks came on board the ship in which I was, to sell 
us Fish, and one of my Servants had a Nuremberg-Bear in clock work, which 
when wound up drummed and turned his head backward and forward, 
continually moving his Eyes, till the Work was down. Our People set the 
Bear at play a little: and as soon as ever the Ostiacks saw it, all of them 
performed to it their customary Religious Worship, and danced excessively 
to the honour of the Bear, nodding their Heads, and whistling at a great 
rate. They represented our Bear for a right Saitan,*”! crying out, What are 
our Saitans which we make? If we had such a Saitan, we would hang him 
all over with Sables and Black Fox Skins.’ 

Although this description of the behavior of the natives no 
doubt has its amusing side, yet it exhibits quite characteristically 
their subjective attitude toward the bear, even though the stim- 
ulus itself was so highly artificial. Gondatti gives us considerable 
insight into the basis of their beliefs in his résumé of a portion of 
their mythology in which is recounted the origin of the species 
and its relation to mankind.*” From this material we are able to 
make the following deductions. 

The animal is certainly not a deity, but is conceived to be 
under the control of one of their “high gods,” Numi-torum,'” 


** In regard to the Vogul, all that Ahlqvist says is that the dead body of the 
bear “mit Gesang, Musik und unter Abfeuerung von Schiissen zum Dorfe geschleppt, 
wo sein Tod sodann mit einem Schmaus und Trinkgelage gefeiert wird” (p. 173). 

370», 20, 

“1 Tbid. “They call their gods Saitan” (p. 20). 

* The natives inquired whether the mechanism was for sale but the pious 
explorer “ordered it out of their sight, to avoid administering any occasion to Idolatry.” 
The reference to the animal skins which they said they would “hang over” the image 
is quite reminiscent, in view of the comparative material already presented, of the 
treatment meted out to the carcass or skin of a slain bear. 

573 See pp. 78-79. 

34 Abercromby, 1, p. 154. quoting from the discussion of Vogul religion in 
Munkacsi (Uber die heidn. Religion d. Vogulen. Ethnolog. Mitteilungen aus Ungarn, 
Bd. III, Budapest, 1894) writes that Numi Tarim is a sky god transformed into a 
great hunter, the bear being his daughter. He controls the game animals. Cf. Czaplicka 
(5), p. 289, where a concise discussion of the position of this deity in the native pantheon 
is given. 
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although the latter has considerable difficulty in guiding the 
behavior of his protégé. The fundamental concept seems to be 
the notion that the activities of the bear are closely associated 
with the administration of a kind of supernatural justice. No 
human being is ever killed by a bear unless he has committed 
some “‘sin’”’ and the bears which are slain by men are, in turn, 
those which have disobeyed the injunctions of Numi-torum. Both 
men and bears, in relation to each other, thus become instruments 
of supernatural justice.“ Furthermore, Numi-torum has also 
prescribed that bears should be esteemed both in life and in death 
and should any human being be disrespectful to one of these 
creatures he will be punished by meeting his death in combat with 
a bear. These ideas thus bring about a sort of duality in the feel- 
ings which the natives hold toward the beast. Anyone who feels 
guilty of any kind of wrongdoing trembles at the sight of a bear, 
but when the animal is hunted, there is a hidden hope that Numi- 
torum will send the hunter a bear who has “‘sinned.”’ It is easy to 
understand, therefore, why it is considered a great honor to suc- 
cessfully kill a bear, but at the same time it is necessary that one 
apologize to the animal for the deed and perform the proper post 
mortem ceremonies in order that one’s attitude of esteem for the 
creature may be fully demonstrated, else misfortune or probably 
death will result. 

Let us now turn to an account of the rites themselves.*” After 


3% The “oath by the bear,”’ which is highly characteristic of the peoples of 
northwestern Siberia, becomes intelligible in the light of this ideology. Gondatti 
writes that a person taking such an oath either gnaws a bear’s paw or brandishes an 
axe three times in front of the skull of a bear (suspended from a tree). At the same 
time he requests the bear to treat him in a similar manner if he does not keep his oath. 
See also Ahlqvist, p. 298; Ides, p. 23; Trusler (Pallas), p. 308 (allegiance to a new 
Russian sovereign was formerly sworn on a bear skin); Castrén, 1, p. 309; Kondratow- 
itsch, p. 289. Cf. the analogous custom of the Vogul, Ahlqvist, p. 172. Lasch has 
collected some data on this subject (chap. 12) and includes the Votyak and Samoyed 
among the peoples who swear by the bear, in addition to those mentioned above. He 
refers to the fact that the Russian courts in some districts allowed a bear’s skull or 
skin to be brought in when it was necessary for the natives who entertained this belief 
to take an oath. 

36 Tf a bear kills one of the hunters the cermonies are not usually performed. 
It is then the duty of a brother of the deceased or a near relative to seek out the guilty 
bear and kill or wound it. If he succeeds, the body, hide, and bones of the beast are 
burned at the place where the hunter met his death (p. 77). 


' 
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killing a bear, the hunters throw snow over each other, if it is 
winter, or in summer, dirt or moss. Before removing the hide 
they place four or five sticks vertically on the beast’s belly to 
imitate the opening of a coat. The skin is then stripped off the 
body of the animal, but not from the head and fore paws.*”7 Both 
flesh and hide are taken to camp where the women busy them- 
selves in getting a place ready to lay out the latter. Sometimes 
it is placed upon a large piece of bark or, in some cases, on a plain 
wooden table if they have one large enough. If the beast is a 
female they put two pieces of wood under it; if a male, three.*”* 
The chin of the bear is placed between the paws and in front of 
the animal they put several images of deer made out of bread or 
birch bark.*7* On the eyes they place silver coins**® and to the 
chin they fasten a ‘“‘muzzle”’ made of birch bark.** If the bear is 
a female they put one or more rings onto its claws.*® It is said that 
the coins and the “muzzle” are put on because the women are 
not allowed to look the bear in the eyes or to kiss its lips, a pre- 
rogative which belongs to the men exclusively. It is customary, 
also, for the women to cover their faces with handkerchiefs when 
they see the animal coming, and before the skin is brought into 
the house they usually place an axe on the threshold. The women 
then busy themselves in making preparations for the feast, to 
which relatives and friends from miles around are invited. It 
always takes place at night, which is not only traditional, but, 
from the native point of view, necessary in order to satisfy the 
“spirit” of the bear. 

The festivities continue not less than three days if the animal 
killed is a cub, four days if it is a female, and five if it is a full 


77 Cf. Ahlqvist, p. 298, who refers to the same practice of leaving the skin of 
the head intact. He also says that the animal is always laid in a place of honor and 
called “the old one,” out of respect. 

378 No details are given but there is suggestion here of the northeastern Siberian 
custom of giving the bear a “bed.” 

7° This suggests the use of wooden images of the whale and bear in northeastern 
Siberia, e.g., among the Koryak. 

380 Cf. Ahlqvist, p. 298. 

381 This suggests the bandage put onto the bear’s snout by the Gilyak. See 
Von Schrenck, p. 720. Unfortunately, we have no sketch of the Ostyak device. 

38 Cf. Ahlqvist, p. 298. 
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grown male. If the host has plenty of provisions on hand the 
feast may continue longer.** as, for example, in the autumn, but 
if a bear is killed in the spring when most of the winter’s store of 
provisions has been exhausted then the celebration will only con- 
tinue for the minimum traditional period. Neighbors, too, may 
come to the aid of the host if his provisions run out and sometimes 
the hide and head of the bear may be transferred to a neighbor’s 
house, even if he has not taken part in the hunt, but is of sufficient 
means to carry on the festivities in the customary manner.*™ 
When all preparations are made and night has fallen, the 
festivities begin. The hunter who has killed the bear always seats 
himself at the right of the animal and places his left hand on the 
bear’s neck. At the left of the beast sit the musicians. An interest- 
ing custom which may be mentioned here is the practice of throw- 
ing water or snow at those who for the first time enter the house 
where the bear lies.** Each newcomer must also kiss the bear’s 
snout. The women do this through a handkerchief without even 
looking at the bark muzzle fastened to the animal’s chin. Most 
of the night seems to be taken up with singing** and dancing,** 

#8 Two weeks in some cases. 

3 Gondatti (p. 74 seg.) says that a successful bear hunt may ruin a man for a 
year because of the outlay required. The news travels very rapidly that so-and-so 
has killed a bear and as the guests do not have to be especially invited to join in the 
festivities, one never knows just how many people will turn up. Sometimes people 
travel hundreds of versts to the celebration. As many as a hundred natives will some- 
times come together which, because of the small and scattered population of the 
country, makes a bear feast an event of the greatest social importance. Indeed, it 
is such an honor to kill one of these animals that no one hesitates to shoulder the 
necessary obligations which always follow. Even in Gondatti’s time (in the eighties), 
however, the Russification of the natives was proceeding so rapidly that it was often 
difficult to find anyone in a particular settlement who was well enough equipped in 
“bear lore” to guide the natives in the details of the customary procedure. Consequent- 
ly, the natives would at times send two or three hundred versts for an old man who 
was acquainted with the proper songs and the details of the ceremonial procedure, 
for without these the festivities would be of no account. 

58 Gondatti says that this is a purification rite and has a religious significance. 
Mention has already been made of a similar practice by the hunters immediately 
after they have killed a bear. 

386 Cf. Georgi, 1, p. 200 Castren (1), 1, p. 59. 

587 Although no specific details are given there are several references by other 
observers to dancing as part of the ceremonies observed in connection with a slain 
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a few special features of which may be noted. Masks are used and 
in some of the dances men simulate female attire and behavior. 
The performers are not permitted to look straight into the eyes 
of the bear and the covering of the face by masks is said to be in 
accordance with the wishes of the animal. The personalities of 
the actors are completely obliterated while they are “in character” ; 
they call each other by nicknames and members of the audience 
must not refer to them by their own names, either. A critical 
license in speech prevails to such an extent that even Russian 
officials who may be in attendance are ridiculed with perfect 
freedom and make no attempt to stop the sharp mockery that 
goes on. 

The performance generally begins each night with a series of 
songs by two or three of the men who first bow to the bear. The 
number of songs sung depends upon whether a bear is a cub, a 
male or a female. In content, these songs refer to the bear, how it 
walked in the forest, how it found a mate and made a den. They 
also sing of the animals’ life in a former mythological period and 
of how things were different before the Russians came, when game 
was plentiful, etc. An intermission follows the singing, during 
which refreshments are usually served by the host. This is fol- 
lowed by a period during which various dances are performed. 
In some of these the movements of the bear are imitated*** and 
they have a magico-religious significance. At the end of each 
dance and in the earlier part of the evening, after each song, a 
deep bow is always made to the bear. 

During the intervals between the dances by the men, the 
women and sometimes even the children dance. The former must 
always keep their faces covered with a handkerchief at this time 


bear. Czaplicka (2) says, “after a bear has been killed his body is placed on the ground 
and the people dance around it”; at the same time they blame the death of the animal 
on the Russians. Cf. Ahlqvist, p. 298. “.... heute (circa 1858) bei den ugrischen 
Vélkern das Fallen des Biren mit einem Mahl, Tanz und allerlei Spassen gefeiert” 
Castern (2) IL, p. 59 Sommier. p. 166. 

388 Sommier says (p. 166), “‘I was told that when the Ostyaks have killed the 
bear they pass the night dancing special dances around the victim. In these dances 
they represent the episodes of the hunt, one of the men taking the part of the bear 
and mimicking its motions.” See also p. 217 for a description of a mimetic bear dance. 


| 
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and hide their hands in their sleeves so that the bear will not see 
any part of their bodies uncovered. 

At some time during the feast the slayer of the bear will 
occasionally leave the house taking a bow and arrow with him. 
Without looking, he shoots an arrow at the house. Depending 
upon the position of the beam which the arrow strikes, the hunter 
in this way is able to determine what his future luck in bear 
hunting will be. If his arrow, for example, strikes the highest 
beam, it signifies that he will kill another bear within the year. 
On the other hand if he hits any of the lower beams it will be a 
longer period of time, depending on a somewhat variable scheme 
of interpretation. 

Another form of divination, with the same object in view, is 
practiced on the last night of the feast. When the hide of the bear 
is being carried out of the house, where it has lain during the 
period of celebration, the slayer bends down and usually whispers 
in the animal’s ear. He asks whether another bear will be killed 
soon and who, among those present, will be the slayer. Names 
are mentioned and the ease with which the skin can be lifted 
determines the bear’s answer. : 

The hide is carried into the open at daybreak and at this time 
also, the men throw snow at one another and wrestle. The women 
do not go out with the men, but before the skin is carried forth 
they throw snow and water at each other. During the course of 
the festivities part of the bear’s meat has been eaten, but the 
consumption of the portions which are the special prerogative of 
each sex does not take place until afterwards. The men prepare 
and eat their share (the head, heart, and paws) in the woods, 
while the women cook and eat the hindquarters °f the bear in the 
dwelling where they have remained. It is customary after eating 
to wipe the hands and mouth with shavings**® and to throw 
these into the fire. They are also very careful to burn up any 
remains of the meat, no matter how small, so that the dogs 
may not get hold of any part of the bear’s flesh. 

Samoyed (Asiatic)—I have not been able to discover any 


38° Cf. Von Schrenck, p. 725, who refers to the same practice among the Oltscha. 
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reference to a ceremonial treatment of the bear’s carcass among 
any of the Samoyedic peoples,**° although it seems clear that the 
animal is held in reverential dread by them.**' The absence of the 
central feature of bear ceremonialism, i.e., treatment of the carcass 
preparatory to eating it, is corroborated by the statement of 
Castrén that it is very seldom that bear meat is eaten at all. It is 
believed, for example, that if a hunter eats bear flesh a bear will, 
at sometime or other, retaliate by eating him. The risk is not so 
great in the case of a man who is not a hunter, but even so there is 
another important taboo to be observed: viz., that fish and bear 
meat must never be eaten at the same meal, since this mixture 
would cause all of the fish to disappear from the rivers.** Further- 
more, women are never allowed to eat a bear’s flesh*™ or at least 
the head of the animal.™ 


Finns 


In Rune 46 of the Aalevala we find a poetic description of the 
slaughter of a bear by Viiniméinen and the triumphal return of 


3 See Czaplicka (7) for a succinct statement regarding the location of the 
different groups. 

3% Czaplicka, ibid., says, “with the exception of the Ostyak Samoyed, the 
Samoyedic tribes are much more given to ancestor and hero worship than to animal 
worship.” She goes on to say that it is only the Ostyak Samoyed of the Ket who 
personify their ancestral god in animal form (i.e., as a bear). We may note here that 
it is also this group which is nearest the Ostyak, among whom bear ceremonialism 
is so important. 

The “oath by the bear” is a strong indication of the reverential attitude of the 
Samoyed, see Rae, p.146, and Castrén, (1),p.263. The latter says it is ‘aus alter heiliger 
Scheu vor dem Biren,” that the meat is not eaten. (2), p. 189, note; Middendorf, rv, 
p. 1443, refers to their fear of the polar bear and Erman, 11, p. 54-5, writes, “The polar 
bear as the strongest of God’s creatures, and that which seems to come nearest to the 
human being, is as much venerated by them, as his black congener by the Ostyaks.” 
This author says they kill and eat it, and “show their respect for it in various ways” 
after it is dead. As no details are given we are obliged to leave the question of cere- 
monial treatment in doubt. 

8® Castrén, (2), p. 189, note, speaking of the Samoyed of Tomsk. 

3% Jackson, (1) p. 404, 405. Bear meat was considered a delicacy, but was taboo 
to Women. .... “She must not eat of that sacred beast, the’ bear... . . 

3% Erman, It, p. 55. 

5% Crawford’s translation, 11, p. 661 seg. The critical exegesis to which the 
Kalevala has been subjected since the time of Lénnrot makes it hazardous, if not im- 


the hunter to the people of Kaleva with the carcass.*® The bear 
y 
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(Otso) was “joyfully and respectfully welcomed” and “‘the cere- 
monies befitting such an event were all observed with songs*” 
which have remained national, expressing regard and affection 
for the terrible yet valuable creature. The skin having been 
removed, a sumptuous, animated funeral banquet was held in his 
honour, and Vainiméinen sang the origin and story of this lord 
of the forest.’’**? From a comparative point of view there are 
quite a few items of special interest for us in the account as nar- 
rated in the epic. 

It is said that the hunter comes home “singing o’er the hills 
and mountains, with his friend, the famous Light-foot, With the 
Honey-paw of Northland.”’ Here we have the substitution phe- 
nomena, very naturally and significantly used by Lénnrot, and 
probably in its correct sociological setting. The people hear him 
and run out of their cabins inquiring what he has found. He 
replies, 

The Illustrious is coming, 
Pride and beauty of the forest, 


possible, to assign the various aspects of Finnic culture which are reflected in it te 
any specific date. Yet it is clear that, in content, the oral literature out of which 
Lénnrot constructed it pictures, on the whole, a great many beliefs and practices 
which truly represent the pagan period. Hatt (pp. 126-7), while admitting the immense 
culture-historical value of the traditional songs upon which the Kalevala is based, 
refuses to accept Laufer’s characterization [5], pp. 100-1) of it as ‘‘a true picture of 
the primeval cultural conditions in which the Finns lived prior to their Christianiza- 
tion.” (A.D. 1151). However, Comparetti (p. 64) says, “of a truth, there is not to be 
found in the Kalevala, in any rune of any kind, mention of anything which is not, 
” It matters little, 
therefore, from our standpoint, whether the material used by Lénnrot dated from very 
different times and places or not. The fact that he actually collected songs clearly 
indicating bear veneration and ceremonialism places his data on a level with other 


directly or indirectly, known to all the Finns of whatever district. 


ethnographical information, even though we have to depend upon its poetic redaction. 
Furthermore, the fact that he saw fit to include a section on the bear in the epic argues 
for the psychological importance which he must have attributed to it as representing 
an important series of customs in the lives of the people. 

3% Georgi, 1, p. 50, gives one of these which he says is sung at the death of the 
bear. It starts off, “Beasts of all forest beasts, revered, subdued and slain... . . a 
The author comments upon the fact that “bears are held in great estimation among 
all the pagan nations of the North and Northeast,” the people believing that this 
animal’s soul, like a human being’s, is immortal. This is the explanation, so he believes, 
of “all that superstitious grimace observable in the hunting of this animal.” 
397 The quotation is from Comparetti’s epitome of the Kalevala, p. 111. 
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*Tis the Master comes among us, 

Covered with his friendly fur-robe. 

Welcome, Otso, welcome, Light-foot, 

Welcome, Loved-one from the glenwood! 

If the mountain guest is welcome, 

Open wide the gates of entry; 

If the bear is thought unworthy, 

Bar the door against the stranger. 
‘he people then bid the animal welcome, using substitutive terms 
ind telling the animal how they have wished and waited for its 
coming. In the subsequent passage Vainimdéinen asks where the 
bear shall be taken and the reply is 

To the dining-hall lead Otso, 

Greatest hero of the Northland, 

Famous Light-foot . . . .etc. 


The bear is also told not to fear the “‘curly-head virgins” and that 
Maidens hasten to their chambers 
When dear Otso joins their number 
When the hero comes among them. 
The foregoing is very reminiscent of taboos for women in con- 
nection with the bear, not only among the Lapps, but in Siberia 
and North America. 

The skinning of the bear is next described in quite hyperbolic 
fashion, and among other things the animal is told how much his 
“fur robe” is admired and that it will not be made into garments 
“to protect unworthy people.” 

The meat is then cooked and placed on the tables in readiness 
for the feast, whereupon Vainiméinen relates the supernatural 
origin of Otso, and how he acquired claws and teeth. This is 
followed by a description of how Tapio, the god of the forest and 
the master of the game animals, led Vainiméinen to the animal’s 
den but taat spear or bow and arrow were unnecessary to kill the 
bear because the beast lost its balance in a tree, tumbled, and met 
its death in that way. 

The hunter then proceeds: 


Now I take the eyes of Otso, 

Lest he lose the sense of seeing, 

Lest ‘their former powers shall weaken; 
Though I take not all his members, 
Not alone must these be taken. 
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References to the ears, nose, tongue, and brain are made after a 
similar verbal pattern. Then the teeth and claws are referred to: 


I will reckon him a hero, 

That will count the teeth of Light-foot, 
That will loosen Otso’s fingers 

From their settings firmly fastened. 


Finding no others “with strength sufficient” the hero removes 
these himself. Reference is then made to taking the skull of the 
beast into the forest and hanging it on a high fir tree.*** 

In Feathermann there is to be found a very interesting de- 
scription of a Finnic bear ceremony***® which, although brief, 
contains many points of considerable comparative significance. 
“The Koowonpddliset was a funeral festival which was celebrated 
in honour of the bear, who was kind enough to permit himself to 
be killed by the lucky hunter. From the whole neighborhood all 
the people, dressed in their best attire, assembled at an appointed 
place .... The head of the bear, which was suspended from a 
tree, attracted the eyes of all the guests, and words of praise and 
triumphant exultation gave expression to the glory of the fortun- 
ate hunter who had slain the mighty beast of the forest, and he 
was distinguished by a copper key which was attached to his 
weapons as a mark of honour. The stewed bear’s meat was then 
brought out, and standing at the threshold of the dwelling the 
master of the house said: ‘Let the children leave the hall; prevent 
the young girls from crowding round the door, for the noble one 
comes to visit the /apa, the celebrated one is introduced into the 
house.’ The feasting then commenced, and was continued till 
late in the night. At the close of the banquet the Runic bards 
expatiated, in measured verses, on the homage that had been ren- 


888 Cf. Comparetti, p. 111. 

3°° The work in which this account appears (pp. 421-2) is a secondary compila- 
tion of customs from various parts of the world with bibliographies at the end of each 
section, but no specific documentation. Unfortunately, I have been unable to locate 
the source of the author’s description but this is probably due to the fact that most 
of the works cited in his Finnic bibliography have been inaccessible to me. But even 
though undocumented, the account given is important because it evidently represents 
(I infer this from internal evidence) the persistence into fairly recent times of the 
customary bear ceremony and feast among the Finns of which we have only the barest 
outlines in the Kalevala. 
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dered to the bear, the favored victim of the feast, urging him to 
report to his brethren of the forest the high consideration with 
which he had been treated, and following his example, they may 
permit themselves to be dispatched for the benefit of some ad- 
venturous huntsman.” 

A clue to the interpretation of the bear rites of the Finns is 
to be found, I think, in a conception which is not without fairly 
close parallels in the philosophy of nature to which other peoples 
under review adhere. It seems evident that the Finnic hunter 
believed that his success depended upon the good will of a super- 
natural controller of the game animals.**° In the case of the forest 
creatures this was Tapio,‘ with whom the bear was closely 
associated. In fact, it is said that the bear was nursed by Tapio’s 
wife, Hongatar” The detailed analysis of this problem belongs 
to the Finno-Ugrian specialist, but the mere statement of it 
suggests a motivation for the special attention paid to the bear. 

Lapps 

All of the earliest writers on the customs of the Lapps devote 
considerable attention to ceremonies connected with the bear. 
The distinctive features brought out by them have been summar- 
ized in the following account.*“ As in the case of the Finns, the 


400 Abercromby, 1, p. 285 seg. The Votyak also entertain the same idea and 
call this being “forest uncle” or “forest man” and they make sacrifices to him. Jbid., 
p. 161. The fact that they actually called the bear “forest uncle” makes the connection 
of the animal with this being clear enough. Cf. Buch, p. 139. 

In the glossary, Kalevala, nm, p. 743, Tapio is defined as “the god of the 
forest.” Cf. Abercromby, op. cif. 

42 Abercromby, 1, p. 289. 

4° The work of Scheffer is of fundamental importance as it was published in 
1673 and gives a detailed compilation of still earlier observations. Leems and Regnard 
seem to lean upon Scheffer’s book to some extent but give additional and confirmatory 
data. Fjellstrém is, perhaps, the most competent observer who published information 
in the eighteenth century but I have not had direct access to his work. Reuterskiéld 
draws so heavily, however, upon this account and is altogether so specific and dis- 
criminating as to sources that I feel satisfied that the major observations of Fjellstrém 
are extant in this secondary work. I have, therefore, indicated my use of Fjellstrém’s 
data by placing his name in parentheses after Reuterskiéld’s when the former is 
quoted regarding any point. The same practice is followed with respect to other 
authorities utilized by Reuterskiéld and Scheffer. 

The special line of interest pursued by Reuterskidéld is the development of the 


6 

e 

d 

ll 

d 

a 

d 

e€ 
is 

t 

e 

ne 

ill 

1s 

n- 

la- 
uch 
ate 

ost 

yen 
nts 

he 

est 


100 AMERICAN ANTHROPOLOGIST [N. S., 28, 1926 


bear is apparently under the special protection of a forest deity,*™ 
the woodland creatures being regarded as the latter’s herds. Luck 
in hunting depended on his will and his favor was therefore very 
important. 

When the carcass of a bear is dragged out of the animal’s den 
it is customary for the hunters to beat it with birch sticks,‘ 
dancing around and singing*” until they are almost exhausted. 
Another custom which follows the slaughter of the bear is de- 
scribed by Fijellstrém, but not referred to in the compilation of 
Scheffer.*°’ A birch sapling twisted into a ring is placed around 
the lower jaw of the beast and to this is tied the belt of the hunter 
who killed it. He then tugs at the jaw three times, singing in a 


religious ideas and customs of the Lapps. As he believes the bear rites to belong to 
an early hunting stage of their history he finds these ceremonies to be a manifestation 
of the oldest phase of their religious evolution. At certain points, however, he links 
up customs connected with the bear with European practices and beliefs of wider 
provenience. Thus, for example, the whipping of the bear’s carcass with birch twigs 
is associated, by the author, with the use of boughs in what are interpreted to represent, 
at a later period, magical rites for the growth of vegetation. I have not included any 
discussion of these points as they are entirely beyond the scope of this study, belonging 
more properly to the domain of the specialist in European ethnology. 

I should like to acknowledge here my indebtedness to Professor A. J. Upvall, 
University of Pennsylvania, who was kind enough to translate for me the chapter in 
Reuterskiéld’s work which especially deals with the Lappish bear customs. 

4% Abercromby, 1, p. 161° Scheffer, p. 95. The former calls this deity “Joeib- 
olmai,”’ the latter, Storjunkere. 

*% Scheffer (Samuel Rheen), p. 40. Cf. Reuterskiéld, p. 24. The latter says 
this custom has become proverbial. 

4 Scheffer, p. 240. See Reuterskiéld’s discussion of the so-called Lappish 
“bear songs” (p. 24). This writer points out that they are not songs in the usual sense 
of the term, i.e., with fixed words. They are subject to improvisation and are charac- 
teristically intoned, belonging to what he terms “‘joiking.”” This explains the varia- 
tions noted in their content by different observers. Fjellstrém also drew attention 
to this point as well as to the use of special words in these ditties. The explanation 
given by this author was to the effect that the bear was considered such a sacred crea- 
ture that in order not to meet with its disfavor they dared not mention the animal 
by name, or use the ordinary terms for its limbs, or even the utensils employed in 
eating the beast; hence, the employment of special terms. 


“7 Tt is, however, recorded for South Lappland (Osele) by at least one observer 
writing before Fjellstrém. This was Petrus Thurenius (1724). See Reuterskidld, p. 25. 
Local differences in procedure must, of course, have existed and this may perhaps 
explain why Scheffer does not refer to the custom. Fjellstrém says that in his time 
bear customs were not characteristic of the southernmost Lapps (Reuterskidld, p. 19). 
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peculiar intonation that he is the conqueror. The ring is then 
taken off and the hunter, carrying it back to camp with him, 
announces his arrival by pounding three times on the door of his 
dwelling and crying out, if the bear is male, ‘‘sacred man,” or if a 
female, “‘sacred virgin.” Fjellstrom says this practice is not 
intended to announce the killing of the beast but to magically 
transfer the power and strength of the dead bear to the hunter’s 
household. Sometimes a similar purpose is accomplished by each 
hunter taking a bit of the blood of the animal and smearing it on 
the entrance posts of his hut. In cases where the ring is used, the 
successful hunter presents it to his wife who wraps it up in a piece 
of cloth and keeps it until the end of the bear feast. At this time 
a part of a brass chain is tied to it as well as to the animal’s tail. 
The men then bury the ring with the bones of the bear, but the 
chain is frequently removed before this is done and hung on a’ 
drum to make the latter “powerful.” 

After pulling at the ring above described, it was sometimes 
customary for the slayer of the bear to point his spear thice times 
at the animal. This was for the purpose of obtaining more power 
for the weapon in future hunts. 

Another custom observed after the killing of a bear, was for the 
hunters to push their ski across the carcass as a sign of their 
success in worsting it. If they failed to do this they feared that in 
the next hunt a bear would run across their ski and upset 
them.*° 

The animal is then covered over with spruce boughs and left 
in the woods until the following day, even if the carcass is within 
a short distance of their camp.*’ In the oldest accounts it is 
stated that the bear was eaten near the spot where killed,“ but 
even by Fjellstrém’s time (1755) it is said that a bear was rarely 
cooked and eaten in the woods, unless it was an unusually long 
distance from the camp. The animal was conveyed to a Lappish 


8 Reuterskiéld (Fjellstrém p. 29). 

409 Thid. 

“10 Scheffer, e.g., writes (p. 241) that “‘it is their custom to boil the Bear’s Flesh 
immediately near the same Place where they have killed him, unless for want of wood 
and other necessaries, they are forced to carry him to some more convenient Place, 
where they erect a Hut, for that purpose... . . ” Cf. Reuterskiéld, p. 30. 
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settlement by placing the carcass on a sledge drawn by a reindeer. 
They sing to the bear along the way, petitioning the beast not to 
raise ‘“‘tempests or do any other harm to those who had been con- 
cerned in the slaughter,”’*” or, according to another writer, ‘“‘they 
give thanks to God the Creator of wild Beasts for their Use; and 
for having endowed them with sufficient Force and Courage, to 
overcome so strong and fierce a creature.’’4!* 

As they approach the camp the hunters sing another song in 
which a desire is expressed to have their wives chew elder bark 
and spit the juice in their faces. As they enter their respective 
dwellings (on this occasion it is compulsory for the man to come 
in through the small rear door which has a specialized connection 
with game and hunting),*'*the women proceed to carry out this 
unique rite.“ After this the immediate preparations for the 
feast commence. 


411 This animal, says Scheffer (Rheen), p. 241, is not supposed to be driven by 
a woman for a year and according to an anonymous author who is quoted, the men 
are also forbidden its use during the same period. Cf. Pinkerton (Regnard), 1, p. 194. 

412 Scheffer (p. 240) comments here: “This seems to be intended by way of 
derision, in the same manner as they thank the Bear for his coming thither... .; 
unless, we suppose, they entertain a certain Superstition that the killing of these wild 
Beasts proves sometimes ominous to the Hunters, which indeed is the Opinion of 
some among them to this day.” 

The association of the bear with the weather is further elucidated in the follow- 
ing passage, p. 150. “When the Laplanders pretend to cause an alteration of the ex- 
cessive cold. they take a Bear’s Skin, which they hang up all Night abroad. The first 
thing the Laplander does after he rises out of his Bed, is to whip the said Skin for a 
considerable time with Rods, by which means they pretend to moderate the excessive 
cold of the Season; tho’ I am apt to believe that they also make use of certain words, 
which they mutter betwixt their teeth.”” Cé Reuterskiéld’s quotation from Lundius, 
p. 27. 

“13 Scheffer (Rheen), p. 240. 

414 See Scheffer, p. 209, where a diagrammatic arrangement of a Lappish dwelling 
is to be found; also p. 206 ff. for a discussion of the common door and the smaller open- 
ing in the rear of the hut. Suffice it here to remark that the rear door was taboo to 
women and through it the products of hunting, fishing, and fowling were always 
brought in. Wexovious speaks of it as a “window,” but all of the other early writers 
on the Lapps term it a “door,” Cf. Rheen on this subject (ibid., p. 246). 

418 See ibid., p. 241-1. The author states that the women are accustomed to 
use elder-bark juice fur the purpose of dyeing their utensils. He attempts what appears 
to be a rationalization of the custom by saying that “they spit it in their husbands’ 
Faces, by reason of its resemblance to the Bear’s blood, whom they would not seem 
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The Lapp men cook“ the bear meat in a specially erected 
hut"? to which the women are not admitted. Leems says that 
they did not enter it “until they had at first stripped off their 
cloaths, considering it as impious to enter it in the cloaths in 
which they had killed the bear. The males stayed three days here, 
but the women during that time inhabited the cot’’ (regular 
dwelling).“* It was forbidden at this time to use the ordinary 
word for “‘cook,”’ a circumlocutory term being proper instead.*"* 
After entering the hut the men sang “songs of joy and thanks to 
the animal that they have been allowed to return in safety.’’** 

The animal is placed in a supine position and a bark funnel 
is sometimes placed in its mouth.”! This funnel is filled with 
chewed alder bark and before the beast is skinned some of the 
masticated bark is squirted along the animal’s body and some put 
into its rectum. The knives and utensils to be used in eating the 


to have killed, without great Danger and Trouble.” Rheen says that only the wife 


of the leader of the hunt spits in her husband’s face. Scheffer adds another curious 
detail, remarking that the women look through a Brass Ring, “‘as if they were aiming 
at some certain mark, as we do with our Guns,” when they do this spitting. 

“6 The oldest writers seem all agreed that among the Laps it was not only 
customary for the men to provide the game but also to cook it. Scheffer, e.g., says 
(p. 256), “all their Victuals are dressed by the men and not by the women. It is the 
Men’s Busines to provide, boil and dress their Victuals.” Pinkerton (Regnard), 1, 
p. 188, states that the women only cooked when the men were absent; Linnaeus writes, 
“every kind of fish or meat is cooked by the men” (1, p. 318). See also pp. 132, 340; 
cf. Acerbi, 1, p. 189+ 

“7 Tt is called qwertek (Reuterskiéld [Fjellstrém], p. 30) and the custom was 
still in force in this observer’s time. Scheffer also refers to this hut (p. 241), as does 
Regnard (Pinkerton, 1, p. 194), who says, “They construct a hut for the express 
purpose of dressing the bear which is employed in no other manner.’”’ One may perhaps 
legitimately speculate whether the practice of erecting such a hut can be correlated 
with cooking and eating the bear in camp. The exclusion of the women suggests the 
need for it there, but if the meat were prepared near the place where the animal was 
killed in the woods, as the older accounts indicate, only males would be present anyway. 

“18 Pinkerton, 1, p. 485. Sexual continence during the period of the bear feast 
was imposed upon all the men who had participated in the hunt, the leader having to 
obey this restriction for two days longer than the rest. Scheffer, pp. 242-3. 

“8 Pinkerton (Leems), 1, p. 485. “‘guordestam” was substituted for “Vuoshjan.” 

©° Pinkerton (Regnard), 1, p. 194. 

1 Reuterski‘ld, p. 31 (Fjellstrém). This funnel is not mentioned by the earlier 
writers. According to Fjellstrém it is put under the bear’s nose when the animal’s 
bones are interred. 
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bear are adorned with brass rings and chains and placed on the 
carcass, some of them on the head. The slayer of the bear does 
the flaying. The hairless skin of the nose is cut off first and the 
hunter fastens this to his own face and ears and then proceeds 
with the skinning. The skin of the head is never removed. As 
soon as a large enough opening is made the blood is bailed out 
with cups. It is then mixed with a little fat, boiled and drunk by 
the men as a “‘toast”’ tothe bear before any of the meat is touched. 
It is customary for the meat to be cut up in such a way that none 
of the bones of the animal are broken.*** The throat and the in- 
testines are left connected with the head until the remainder of 
the flesh is boiled. When part of the meat is boiled, the liver is 
taken out, spitted and roasted at the fire.“* While the flesh, fat, 
and blood are boiling* the hunters, says Scheffer, ‘‘sit round the 
Hearth, every one in his proper place.’’ The first place on the 
right belongs to the man who located the bear’s den or the leader 
of the hunting party, the next person to him being the “shaman” 
(or drum beater), and next to the latter sits the hunter who “‘first 
encountered” the animal. On the left side sits the man who cut 
the wood with which the fire was built, next to him the hunter 
who brought the water in which the flesh was to be boiled, and 
so on.*6 

Although both men and women alike ate the slaughtered 
bear’s meat they did not sit down at a ‘“‘common board’? and 


2 Reuterskiéld, p. 31. They imitate the gurgling and grunting sounds of the 
beast. 

“3 This applies to other game as well. See ibid., p. 32. 

#4 Pinkerton (Leems), 1, p. 463, calls this a “host or kind of sacrifice’’ called 
“vuodno-bafiem.”’ Cf. Acerbi, 1, p. 302, who terms it a “burnt-offering.” 

“5 Scheffer says (p. 243) that this is done in brass kettles and that the fat is 
skimmed off with “wooden vessels” on which are fastened “as many Brass Plates, as 
they have killed Bears.’”’ The latter is good corroborative evidence of the extreme 
pride with which bear killing is endowed. Fijellstrém says it was regarded as unlucky if 
the kettle boiled over and any liquid fell into the fire. If the stew boiled too hard it 
was thought to be a sign that the women were doing something improper and someone 
was dispatched to see what they were up to (p. 32). If everything was normal, a song 
would som: times be sung to make the kettle simmer down. 

#26 Fjellstrém says that the Lapps he knew did not do this (p. 32). 

“7 Scheffer (p. 242) speaks of a preliminary feast in which men and women 
jointly participated, held in one of the regular dwellings (of the leader?) which follows 
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different portions of the animal were the prerogative of each sex.** 
It is the duty of the “shaman” to apportion the men their share, 
whereas the “leader’’ assigns the women their customary portion, 
two men being specially delegated to carry it to them. They sing 
as they go, the sense being. ““Here come the men out of Sweden, 
Poland, England and France.’”’ The women answer with, “You 
men who are come from Sweden, Poland, England and France, 
we will tye red strings round your legs,” which they proceed to 
do.“* The men must pass the meat into the dwelling through 
some other opening than the regular doorway.“° All of the meat 
must be eaten the same day and care taken that nothing is left." 

All of the bones of the bear are preserved intact and after the 
feast they are interred, care being taken to arrange them in their 
natural relationships.* 


the return of the hunters and precedes the retirement of the men to the hut where the 
bear is cooked. No bear meat is eaten at this repast. 

“8 Scheffer (p. 243) says that the women were not allowed to eat any of the 
hind part of the bear, the forequarters being their special share. Cf. Leems (Pinkerton, 
1, p. 485); Regnard (ibid.), p. 184; Reuterskiéld (Lundius), p. 33. Scheffer records 
that the same practice applies in the case of hares, birds, and wild reindeer (p. 243). 
Fjellstrém observed the reverse and Thurenius says the women’s share consists of 
anything behind the shoulder blades (p. 33). The three or four extreme vertebrae 
in the hind quarters belong to oldest men. The heart is taboo to women, as is the 
case with other animals, too. The men eat it to acquire strength and courage. Forbus 
(Reuterskidld, p. 34) says the women never touched the meat but ate it on a stick. 
Thurenius maintains that all those who did not participate in killing the bear were 
compelled to do this. 

“9 Scheffer, p. 244. 

#0 See section on treatment of the carcass, note. Leems (p. 485) in describing 
this custom, seems considerably more realistic in respect to the so-called “door” in 
the rear of the dwelling, which is simply referred to as such by the other observers 
already quoted. Speaking of the.portion of the meat assigned to the women, he writes, 
“it should not be given them through the usual door, but put in through a rent made in 
the covering of the cot, in the place where the pots and kettles were put... . . ” (Italics 
mine.) Regnard (Pinkerton, 1, p. 194) writes that the meat is thrown in “at the hole 
through which the smoke issues, in order that it may appear to have been sent and 
descended from Heaven. They do the same, when they return from the chase of other 
animals.” 

*! Reuterskiéld, p. 32. Fjellstrém says that salt was never used with bear 
meat. (p. 34). Cf. Saghalin Ainu and Gilyak. 

#2 See Reuterskiéld, p. 34. Cf. Pinkerton (Leems), 1, p. 885. Scheffer writes 
(p. 244), “after the men and women have eaten all the Flesh, they gather up the Bones, 
but don’t break them for the Marrow’s sake, as they do with those of some other 
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A final ceremony referred to by several of the earlier writers 
is performed by the women. The skin of the bear is hung up and 
the women, blindfolded, shoot at it with bows and arrows. The 
husband of the woman who first hits the skin will be the next 
man to kill a bear.* 

Upon returning to their own dwellings each man takes hold of 
the chain on which the kettle hangs and after dancing three times 
around the hearth runs out through the common door of the hut. 
The women sing a song and throw ashes on the men.** 


Amur-Gulf of Tartary Region 


The Gilyak Bear Festival—-The Gilyak are to be distin- 
guished from other Siberian tribes which celebrate periodic bear 
festivals in that the ceremony, while similar in some of its general 
objective features to the feasts found elsewhere, has a unique 
socio-psychological context; that is to say, it has become inte- 
grated with the kinship groupings of these people to a remarkable 
degree. It will only be necessary here to call attention to this 
aspect of it in summary form. 

The tribe is ore-»‘zed in father sibs, called khal,“* whose 
members from the native viewpoint are said to characteristically 
share a common name;*? common fathers-in-law and conversely 


beasts, but bury them whole. ... . ” According to one author, S. Nils (Reuterskiéld 
p. 34) the vertebrae are threaded in natural order upon a sapling, with the skull on top. 
A log is rolled over the remains so that dogs and other animals cannot touch or carry 
them away. 

#3 Scheffer, p. 244. The women sing “We will shoot him who is come from 
Sweden, Poland, England, and France.”’ One author quoted by Scheffer says that 
the liver of the bear is hung up and shot at, with the same belief. The woman who 
hits the skin is sometimes required to work as many crosses of tin wire covered with 
sinews as there have been bears killed. The hunters wear these about their necks for 
three days. The reindeer which drew the sledge on which the bear was brought from 
the woods is also adorned with one of these crosses. 

44 Scheffer, op. cit. 

5 Sternberg, The Gilyak (MS) quoted by Goldenweiser (1), p. 235. 

6 Czaplicka (5), p. 43, literally “foot-sack” (used in traveling). 

437 Tbid., p. 49. It is interesting to note that these clan-names “are generally 
the names of localities where the clans formerly lived. Here and there we find names 
of animals as the origin of clan names, tut this occurs chiefly where there is a Tungus 
admixture.” 
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sons: *n-law ;“* a common fire ;“* common mountain, sea, sky, and 
earta “men” ;° a common “devil” ;“' thusind (right to compensa- 
tion for offences) ;“ common “‘sin,’’““* and a common bear.** Of 
these, the supernatural protectors of the kinship groups, the 
“Gentilgétter,’’“” or mountain, sea, sky, and earth “‘men,”’ require 
a few words of explanation in order to understand the réle played 
by the bear in Gilyak thought and in the bear festival. If we stop 
for a moment to consider briefly the philosophy of nature to which 
they adhere, we shall find it gives us the necessary key. 

To the Gilyak mind the natural features of the earth and 
heavens and members of the animal kingdom all have their 
spiritual “owners” or “masters”; their visible aspect is merely an 
appearance. Furthermore, being a hunting and fishing folk, they 
strive to maintain an especially close rapport between themselves 
and the “owners” of the forest, mountains, and sea, because 
these supernatural beings are believed to control the stock of 
game and fish on which their livlihood depends.“* Another 
peculiarlity of their beliefs is the notion that the souls of deceased 
Gilyak “‘who die by drowning, are killed by wild animals, or those 
who are beloved by the ‘owners’ of the mountain, sea, or earth” 
become associated with these “‘owners” after death.” This is 
what happens, for example, when a Gilyak is killed by a bear.“* 


*8 Tbid., pp. 43-4. This is due to marriage regulations connected with degrees 
of relationship and secondarily to the exogamous character of the sibs resulting there- 
from. See Goldenweiser (1), pp. 235-6, who writes these terms axmalk and ymgi respec- 
tively, Czaplicka (5), p. 43, as ahmalk and ymgi. 

*® Czaplicka (5), pp. 44-5. 

Thid., p. 45. 

“1 Tbid., p. 46;.“‘a common enemy in the person of a deceased clansman or a 
slain enemy.” 

 Tbid., pp. 40-48. 

“8 Ibid., p. 49. Taboos common to sib mates. 

“4 Tbid., pp. 45-46. 

“6 Sternberg (1), p. 257-259; Czaplicka [5], p. 272, “clan-gods.” 

“ Sternberg (1), pp. 244-248, 252-3. 

“7 Tbid., pp. 257-8 (quotation from Czaplicka (5), p. 45). 

“8 The statement of Lansdell (1 p. 232, note), that to be killed by a bear is a 
happy death for a Gilyak, is readily understood when their concept of the “Gentil- 
gitter” is called to mind. Von Schrenck’s statement, 11, p. 696, that the soul of a 
person killed by a bear “goes to the forest and becomes transformed into a bear” is 
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His soul becomes a “‘little owner’ and a member of the transcen- 
dental sib of the “ ‘owners’ of bears.”** These deceased Gilyak 
become the special supernatural protectors of their living sib 
mates and thus link up the supernatural realm with the mundane 
sphere in the closest bonds of fellowship.“ Homage is rendered 
by the living Gilyak to the supernatural ‘‘owners,’’**' as well as to 
their deceased sib mates*” who are associated with them, by means 
of sacrifices and festivals which are held in their honor. The bear 
festival is one of the most important of these.** 

The Gilyak look upon the bear as an honored emissary from 
the supernatural realm of the ‘‘owners’’ referred to.“* After it is 
killed in one of their periodic ceremonies they believe that its 
soul returns again to the supernatural world.** It is a messenger, 
“der Uberbringer aller méglichen Gaben an ‘den Herrn des 
Berges,’ von dem das Wohlergehen des Giljaken abhingt.’’** 


also entirely comprehensible in terms of Gilyak philosophy. Cf. Sternberg, p. 258. 
Light is also thrown upon the motivation of the special mortuary treatment of persons 
killed by bears (see Czaplicka [5], p. 153). Instead of the usual cremation, the body 
is “placed in a shed called chyr-ngykh, near the place of the accident and food is brought 
thither several times.”’ 

“9 Thid., p. 458. 

° As Sternberg points out (p. 257), these “Gentilgétter” are not supernatural 
mythical beings ‘wie bei den Griechen und Rémern, sondern seine eigenen Gentil- 
genossen, welche infolge verschiedener Ursachen in die Gens dieses oder jenes Gottes. 

. .. “Herrn’ Eintritt fanden.”” Again (p. 258), “Es sind keine mythischen Gétter. . . . 
sondern reale Persénlichkeiten, die in der Vorstellung ihrer Verehrer machtvoll leben.” 
Their life is conceived to parallel that of the Gilyak themselves. 

1 Tbid., p. 254. 

482 Tbid., pp. 257, 259. That the Gilyak usually have in mind their “sib-gods” 
in many of their offerings, rather than the “owners” themselves is indicated by the 
following remarks of Sternberg, pp. 458-9. “In Wirklichkeit erhilt also jede Gens 
ihre Beute nicht unmittelbar vom ‘Herrn des Berges,’ sondern gerade von ihrem 
Gentilgott, welcher sich speziell im Jagdgebiete seiner Gens ansiedelt. Daher werden 
auch die durch den Biren iibersandten Geschenke eigentlich nicht direkt an den aller- 
héchsten ‘Herrn,’ sondern an den nichsten ‘Herrn des Berges’—den Gentilgenossen 
dirigiert.” 

*3 Thid., p. 459. 

4 They say, e.g., that “Der Bir ist der Hund des Herrn des Berges.” P. 456, 
also p. 253. 

Thid., pp. 456-7. 

#6 Tbid., p. 458. Even Hawes though a casual observer, boils down the religious 


motive of the festival to “the sending of a messenger to the great lord of the mountains,. 
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The slaughter of the animal is thus not in any sense a sacrifice 
but only the occasion for making offerings to the “‘owners.’’*7 
In return, the latter, or more accurately, perhaps, the transcen- 
dental protectors (Gentilgétter) of each sib, secure for their 
mundane kinsmen a ready supply of game.** 

Sternberg believes that since the ‘‘owners’’ and the ‘“‘Gentil- 
gétter” associated with them appear to man only in an animal 
form, we have here a kind of incipient “‘totemism.”’ But, because 
there are so few sibs in which one or more members have not been 
killed in combat with a bear or drowned in the sea or river, he 
maintains that any exclusive association of an animal as the 
supernatural protector of any particular sib could not come about. 
This made it impossible for full-fledged totemism to develop.** 

From the Gilyak standpoint we can now appreciate why it is 
that the bear, of all animals, is looked upon with such special 
veneration*® and we can understand more clearly the significance 
of the bear festival. In fact, we may say that the attitudes and 
practices associated with this powerful creature focus for us the 
most typical aspects of Gilyak socio-religious life. From the 
religious angle, for instance, it is necessary “to venerate the slain 
bear, for he may belong to the fraternity of the ‘owners of the 


Pal ni vookh”’ (p. 201). “The ‘owner’ spirit of the mountain, and the mountain itself, 
is named Pal... .” writes Czaplicka (5), p. 271, quoting Sternberg’s “The Gilyak” 
(in Russian). 

*7 Tbiu., p. 457. In the bear festival the offerings are dogs, fish, tobacco, arrows, 
etc, 

5 Ibid., p. 254. The principle of reciprocity is important in their ideology. 
“Das Prinzip des Opfers bildet—der Tausch, und deshalb darf dem Gott des Meeres 
kein Fisch, dem Gott des Urwalds kein Fleisch von Tieren dargebracht werden.” 

“* Tbid., pp. 258-9 Cf. Goldenweiser’s comments in relation to the question 
of totemic origins, p. 259. 

© Sternberg (1), p. 250; Von Schrenck, m1, p. 696; Seeland, p. 797, says “he 
is a sacred animal but not a deity.” 

Hawes, p. 168, e.g., says “the ch’uff, as they call the bear on Saghalin plays the 
greatest réle in the animal world. He is regarded with peculiar sentiments. .. . . id 

Other less critical observer-, impressed with the Gilyak attitude toward the 
bear have wrongly categorized their beliefs and customs as “worship,” e.g., Niemo- 
jowski, 1, p. 49. “In addition to the white and black gods, they worship several animals, 
and more especially the bear, seeing in it the embodiment of power, strength and 
fearlessness; cf. Tronson, p. 135; Notes on the River Amur, etc., p. 396; Lansdell, 
It, p. 233. 
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mountain,’ or be the incarnation of some remote fellow clansman’s 
spirit, which had been received into that fraternity. Again, the 
bear is regarded as the intermediary between mortals and the 
‘owner of the mountain,’ so that sacrifices may be sent by the 
bear to that spirit, an important matter, for this ‘owner’ has 
power over all animals. This is the reason why the bear festival 
plays such an important part in the life of the clan, and why, 
although clansmen from other groups may be present at the 
festival, the organization and management of the feast are in the 
hands of the clansmen, only sons-in-law, besides, being allowed 
to assist in this way.’**' “Socially, the bear festival is equally 
important. It affords an opportunity for widely separated mem- 
bers of the clan to meet and share various social pleasures, the 
more so as the ceremonies are usually followed by games and 
sports of different kinds. Besides, it gives scope for the formation 
of friendships with other clans.”’* 

We may now turn to the bear festival itself which is a periodic 
affair held in the winter.“® The animals killed upon this occasion 
are those which usually have been caught in the forest** as cubs 
and brought back to the village, where they are confined in cages 


#1 Czaplicka (5), p. 46. 

«2 Thid., p. 46. Sternberg (1), p. 260, says that the bear feast plays a similar 
réle in the social economy of the Gilyak to that of the Olympic gamesamong the Greeks. 

#8 Sternberg (1), p. 260, gives the native name for it as Tschchyf-l’échchernd. At 
least one of these celebrations, he says, takes place every year in one Gilyak village 
or another, usually in memory of a deceased sib-mate (Gentilgenossen). Von Schrenck 
writes (p. 699) that the festival is generally held in December but sometimes in January 
or February. It cannot fall later than April first,as preparations are by this time under- 
way for the annual migration to summer quarters. The owner of the bear (or bears) 
to be used in the feast, who also must act as host, decides upon the specific date, 
although a shaman may sometimes be consulted. Lansdell, 1, p. 232 (note), gives 
January as the usual time of the festival as does Deniker (Seeland), p. 307. Sternberg 
says (p. 262) February. Cf. Labbé, p. 261, for the Gilyak of Saghalin and Hawes, p. 196. 

44 Sternberg (1), p. 260; Von Schrenck, p. 697; Deniker (Seeland), p. 307; 
Lansdell, 1, p. 231. Von Schrenck and Seeland refer to the practice (no doubt modern) 
of purchasing bears to be used in the ceremonies from the Saghalin natives. But, 
caught or purchased, the arrival of a new live bear in the village is itself an occasion 
for rejoicing, music, etc. See the accounts op. ‘cit. for details as to how the cubs are 
obtained and their reception. 
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for two or three years.“ The animal is treated as an honored 
guest during the period of its captivity. It is well fed, its cage is 
cleaned regularly, and periodically it is taken for a stroll and a 
bath, an event, indeed, which is immensely enjoyed by the whole 
village, young and old alike gathering around the animal on its 
peregrinations. 

In preparation for the bear festival great quantities of food 
and drink must be made ready for the many guests who will 
assemble, as the occasion would not be complete without these 
material stimulants to jollification. Although the owner of the 
bear, as the customary director of the festival, must shoulder a 
great deal of the expense connected with it, his sib mates co- 
operate with such remarkable zeal that actually the burden is 
fairly well distributed over this kin group as a whole.’ A further 


5 Sternberg (1), p. 260; Deniker (Seeland), p. 308. The practice of keeping 
bears in captivity is evidently a very old custom. See Von Schrenck’s remarks (p. 698). 
A misinterpretation of it, as early as the seventeenth century, gave rise to the tale 
that the Gilyak kept tame bears and used them for various types of domestic service. 
Even the most casual sojourners in this region have reported the bear cages, e.g., 
Lansdell, 11, p. 231; Tronson, p. 135; Notes on the Amur, p. 396. The time of confine- 
ment, of course,depends upon the age of the bear; some may be kept only a few months, 
if nearly full grown, whereas cubs are kept until maturity. (Von Schrenck, p. 699). 
The Gilyak of Saghalin also encage bears (Labbé, p. 261; Hawes, pp. 162, 195, illus. 
opposite 196). 

#€ Sternberg (1), pp. 260-1. Hawes, p. 196 (Saghalin Gilyak). Von Schrenck 
(p. 698) describes the process of removing the bear from its cage in some detail. The 
animal is held in leash, of course, by means of a special kind of “harness.” 

The feeding of the bear devolves, according to Sternberg, not upon the owner 
alone but upon the sib mates of this individual, each family taking its turn on “bear 
service.” Von Schrenck, on the other hand, speaks of the bear as belonging to the 
whole village community (Dorfgenossenschaft) the members of which are jointly 
responsible for the animal’s care. Valuable as are the observations of the latter ob- 
server, Sternberg’s detailed investigation of the social orgainzation of these people 
has undoubtedly demonstrated the correctness of his view. The communal spirit of 
the bear festival and its preliminaries, however, was clearly sensed by Von Schrenck. 
Even among the sibless Ainu it is an affair in which a group of individuals feel a common 
responsibility. The duties of the host in both cases function within this group. Von 
Schrenck figures the long spoon (michyr) used in feeding the bear (plate 21, no. 2). 
He never heard of Gilyak women suckling bear cubs (p. 736), nor is this practice 
reported by later authorities. 

“7 Sternberg (pp. 261-2). This observer comments: “Here is exhibited the 
admirable (bewunderungswiirdige) sib organization of the Gilyak which, in its har- 
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preliminary activity, of quite another kind, is the preparation of 
the arena where the bear is to meet its death.** 

Finally, on the evening before the festival proper*® begins, 
“inao” are manufactured. They are of different sizes and vary 
somewhat in form. Each kind is manufactured in pairs and 
represents a male and female. They are tied both on the tips of 
the poles of the arena and below.‘”® In function they seem to 
partake both of the nature of “mediators,’’ between the Gilyak 
and the ‘‘owners”’ of the forest, etc. and talismans.*‘7! 

The actual beginning of the festival itself is best character- 
ized by the removal of the bear from its cage for the last time 
and the custom of leading it about from house to house. As Von 
Schrenck says,‘” this seems to furnish the chief amusement of 
the affair prior to the slaughter of the beast. These perambula- 
tions are apparently for the purpose of indicating to the animal 
the honor and esteem in which it is held in every dwelling*”* where 


monious combination of social solidarity and individual freedom, is so astonishing.” 
Cf. Von Schrenck. p, 697, who emphasizes a trifle more strongly the necessary opulence 
of-the host. 

#8 In the middle of a well stamped cown place in the snow there is erected a 
pair of posts (if more than one animal is to be killed there is a pair for each) between 
which the bear will be tied. A long, narrow alley of trees is next constructed (out of 
fir and willow) leading up to this place. Each pair of trees in this alley is considered 
to be male and female. Sternberg (1), p. 262. Cf. Von Schrenck, p. 706; Hawes, p. 198. 

4° This day is termed nau-wachn-ku, i.e., the day of the preparation of inao. 
Sternberg, op. cil., p. 262. Von Schrenck, p. 704, says that women and girls are not 
permitted to shave them. 

470 Von Schrenck refers to their use in other ways. See, e.g., plate x1 (description 
p. 700), where they are suspended above the roof of the house where the festival was 
held from a string attached to two poles made of fir trees erected at each end of the 
dwelling. A stick stuck up in the snow near the house aoor also carried one. 

471 Sternberg (1), p. 262. As the significance and use of these religious objects 
has an application far wider than the bear festival we have not considered it necessary 
to go into further detail. Sternberg (2), while discussing their functions among the 
Ainu, frequently refers to Gilyak analogies. See also his remarks (1), p. 246. In his 
opinion the inao cult has been borrowed from the Ainu. See Czaplicka (5), p. 271, 
note 4. 

472», 702. 

473 Tbid., p. 703; Lansdell, 11, p. 232, (note); cf. also Deniker (Seeland), pp. 307, 
308. This custom is not emphasized in Sternberg’s general account, but in the village 
in which Von Schrenck witnessed the ceremonies it occupied the major part of several 
days. It seemed, he says, that they could not get enough of it. At this ceremony there 
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specially prepared victuals await it. As the bear is led about it is 
teased from every side in a seeming attempt to make the animal 
lose its temper.‘* It is considered a notable feat for the host to 
cautiously slip up to the bear, seize its head and kiss it farewell 
and then jump quickly aside. A stroke from the beast’s paw under 
such circumstances, even though it may rip open one’s shoulder or 
head, is considered to be a mark of special favor. The bear is 
usually led down to the river at some point in one of the promen- 
ades and around the hole in the ice from which water is secured.” 
This is to ensure an abundance of fish for each family.” 

Before the bear is killed it is led around the host’s house 
three times and finally into it. Previously, however, everyone— 
men, women, children, (and dogs)—must leave the dwelling and 
when the bear appears only the oldest men of the sib stand at the 
entrance. As the bear is led into thé house it is teased with a long 
pole to the end of which are attached fir branches.‘7? At the same 
time soft words are spoken to the creature. The bear is then led 
to an especially prepared place and tied between two stakes which 
are decorated with inao. The pole with which the beast is teased 
is fastened to the middle of the hearth in such a way that the tip 
of it passes up the smoke hole and protrudes above the house top. 
The bear is now left to itself as the people crowd back into the 
house and begin to lose themselves in unrestrained frivolity.*”* 


were three bears to be killed and as they were led about and in and out of the houses, 
their growls seemed as delightful to the Gilyak as music to our ears. They were handled 
with remarkable dexterity and every move the animals made was noted and discussed. 
The author remarks that the usually taciturn Gilyak became so vivacious as to be 
almost unrecognizable (p. 705). For Von Schrenck’s detailed description, see pp. 702-8 

4 Sternberg (1), p. 264. 

#8 Von Schrenck (p. 708) refers to leading the animal around the village and 
down on the river in the moonlight. See pl. xtvi; Lansdell, 1, p. 232 (note), says 
they try to make the bear drink out of a hole in the ice. 

“6 Deniker (Seeland), p. 308. 

“77 Cf. Hawes’ aecount of the Saghalin Gilyak, p. 197. 

“8 Sternberg (1), pp. 264-5. For a description of the more or less extraneous 
social activities which accompany a bear festival Von Schrenck is the best source. 
See. pl. x1, and pp. 701, 706-7-8, 719, for his description of games, dog racing, etc. 
One can gain some comprehension of the manner in which these fit into the proceeding 
as a whole if it is remembered that the ritualistic customs connected with the bear 
itself are only the prerogative of a few individuals. These do not, after all, occupy a 
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In the meantime, the Narch-en‘™® are engaged in the serious 
business of preparing the bow and arrow which is to send the 
animal upon its long journey. When all is ready the bear is fed for 
the last time by the host, or the oldest man of the sib celebrating 
the festival. The animal is requested to present ‘‘a good place”’ 
at which to be shot and is bidden adieu as follows: ‘‘Farewell, I 
feed you for the last time; go directly to your ‘owner.’ May you 
be able to gain your master’s affection.’’ The animal is then led to 
the arena, accompanied by all of the males present at the feast, the 
women being forbidden to attend this event.**® The headman of 
the sib, or the owner of the bear, walks first, carrying a little kettle 
and axe in his hands; the oldest of the Narch-en, also with kettle 
and axe,**! follows after, and then come the remainder of the 
Narch-en and the other guests. After a preliminary trial shooting 
at a target with bows and arrows,*® a deep silence falls on the 
crowd as the Narch-en selected as the executioner takes his weapon 
in hand. He waits until the bear turns itself in such a way that an 


great space of time and the interludes are socially enjoyed by those upon whom none 
of the serious responsibility falls. Some of these games are undoubtedly played in 
honor of the bear as well as for amusement. See Von Schrenck’s remarks, p. 701. It 
may also be noted that this characteristic combination of seriousness and frivolity 
distinguishes Gilyak bear ceremonialism from that of any of the other peoples which 
venerate the animal. This is the point which Labbé (p. 261) had in mind, perhaps, 
when he wrote that the periodic ceremony of the Saghalin Gilyak had much less 
religious significance than that of the Ainu and that the former people treated the 
animal with much more familiarity. 

479 This term refers to the especially honored guests of the festival. They are 
the representatives of the sibs into which the daughters of the host (the owner of the 
bear) and other women of this sib have married. Frequently, the réle of Narch-en 
thus falls upon a son-in-law of the host. One of these Narch-en is chosen by the others 
to kill the bear and as a group they receive the largest portion of the flesh. Members 
of as many as ten sibs may take part in one of these festivals. Sternberg (1), p. 263. 

480 Or else the bear might not present a “good place.” Jbid., p. 265. 

481 Tbid., p. 266. These are called nitsch, which means “‘yours and mine” (meins- 
deins). These mitsch are exchanged after the festival by the host and the oldest Narch- 
en as a sign of eternal fellowship. 

48 Sternberg (p. 266) thinks that what is now a more or less perfunctory form- 
ality represents a survival of an ancient shooting match, characteristic of the period 
when the bow was an important weapon among the Gilyak. In Saghalin (Hawes, p. 
198) blunt arrows were shot at the bear preliminary to despatching it. This parallels 
the Ainu custom. 


HALLOWELL] BEAR CEREMONIALISM 115 


arrow can be sent directly into the heart.‘ Several men usually 
rush upon the animal immediately after it is hit, in order to 
throttle the bear and thereby hasten its death.*™ 
In Hawes’ account of a Gilyak bear festival on Saghalin he 

says that sometimes a shaman took part in the ceremonies, al- 
though this custom seemed to be on the decline. Just before the 
animal was shot this individual “with a pine-twig in his hand 
amid the deep silence of the spectators, goes close to the bear 
and whispers in its ear: 

You have eaten many berries, 

You have caught many fish, 

You have frightened many people; 

Your ancestors and your comrades have ‘broken’ many Gilyaks: 

Therefore you must die for it. 

But your ‘host’ has’ fed you three whole years, 

Not stinting the delicious yukola (dried fish), 

He has given you the best water, 

He has taken you for walks, 

He has bathed you thrice a day in the ‘summer year,’ 

And three ‘winter years’ you have lived in a nice warm lodging, 

He, your host, will not kill you: 

Therefore you must not complain about him to the Great 

Lord of the mountains.”’*® 


As no other observer mentions the participation of a shaman in a 
Gilyak festival, this variant feature of the Saghalin group, if 
correct, is of considerable interest. The content of the speech 
reported is certainly consistent with Gilyak notions, but at the 
same time its general pattern savors very strongly of Ainu speeches. 
My guess would be that we have here, perhaps, an indication of 


3 Sometimes the animal is disinclined to move and then some one will irritate 
it. The opinion is held that if the bear can be made angry at this time it will lighten 
the pain of its wound. Sternberg, p. 266. Cf. Hawes’ description of the shooting of the 
bear on Saghalin, p. 200. 

** The shot generally proves fatal, however. Jbid. This custom is also said 
to be done in order to prevent the bear from crying out in its death agony. Deniker 
(Seeland), p. 307 says that they sometimes finish the animal with a spear. Von 
Schrenck notes, p. 711, that the blood which is lost is immediately covered with snow. 
It may be remarked here that the Tahltan, after killing a bear “gather the remains and 
the blood that is not required and cover if if possible.” MS. notes, J. Teit. 

*® Hawes, p. 199. 
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Ainu influence upon the Gilyak ceremony, although the participa- 
tion of a shaman is no more typical of the Ainu than of the Gilyak. 
Returning to the Gilyak of the mainland, the bear’s corpse is 
now stretched out on the snow, the head resting on the forepaws, 
with the face of the beast toward the west.‘ The people now 
seat themselves and eat up the cold victuals which were carried by 
the bear.**? After this the sib mates skin the bear and cut up the 
flesh according to customary rules and with great solemnity.*** 
The head is left attached to the skin and is now carried back 
to the house of the host. It is not taken in at the regular doorway, 
however, but through the smoke hole.*** The head man of the 
sib catches it and, striking it lightly with a stick, says, ‘Remember 
this. that some particular old man and some particular old woman 


486 See sketch, Von Schrenck, p. 712. 

#87 See Sternberg (1), p. 263. A girdle, which is part of the beast’s “harness,” 
is provided with little pockets which are filled with eatables of various kinds when the 
bear is taken out of its cage. These are provisions for the post-mortem journey. The 
Saghalin Ainu also provide the bear with a provision belt (Labbé, p. 238) and a similar 
practice is to be found among the Koryak. Sternberg (1), p. 267. 

488 Von Schrenck says (p. 712) that the animal is laid on its back and the skin 
slit from the neck downwards, a practice which corresponds with that of certain tribes 
of northeastern America. 

489 Sternberg (1), p. 268; Von Schrenck, p. 715, quoting the observations of 
Ditmar and Brevern, supplemented by what he had heard from the Gilyak, but had 
not witnessed himself, describes this custom as follows: One of the old men takes the 
bear’s skin with the head attached, together with certain other objects (inao and fir 
branches) and circles the house three times. Stopping before the window, the panel 
(made of fish skin) is taken out and the skin, head and other things introduced. After 
the window pane is replaced the figure of a toad made of birch bark is attached to the 
outside of it, (see sketch, p. 716) while inside the figure of a bear carved of wood and 
dressed in Gilyak costume (pl. tv, fig. 3) is set up in the place of honor. Von 
Schrenck’s interpretation is that the toad is a scapegoat upon which the guilt of slay- 
ing the bear is laid. Hence it must remain outside in contradistinction to the bear which 
is brought inside and treated with great respect. Sternberg regards this custom as 
contributing evidence to the hypothesis that the Gilyak were anciently a more norther- 
ly people (see Klementz, p. 221) at which period the smoke hole was the regular en- 
trance to their dwelling. In my opinion, however, the custom must be correlated with 
similar practices among the other peoples in Asia, Europe and North America where 
there is a taboo upon bringing the bear or other game animals into the dwelling through 
the ordinary entrance, Even among the Gilyak the bear is not the only animal treated 
in this way. According to Seeland (Archiv fiir Anth., p. 796), a slain boar is introduced 
through the “window.” 
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nourished you.”**° The women meanwhile beat upon a log of 
wood which serves as a drum. The old man lays the head and 
skin upon a frame work especially erected for the purpose.** 
Under the head is placed a quiver of arrows and near it tobacco 
and eatables. The carcass is kept outdoors under a frame shelter 
and when any portion of the meat is brought into the dwelling 
it is always introduced through the smoke hole*” or window. 
According to Sternberg the next part of the festival is called 
“the day of the feeding of the head” (of the bear). Varicus kinds 
of victuals are prepared and part of every dish is put in a special 
vessel and placed before the head of the beast.‘ At che same 
time the cooking of the bear’s own meat is started.** No one 
partakes of the bear’s flesh, however, until the next day, which is 
called ‘‘the day of the reception (Bewirtung) of the Narch-en.’’** 
Before the bear can be eaten, however, a neat cajolery is 
carried out. The women prepare a bandage which is placed be- 
tween the eyes and the tip of the snout of the beast. In the center 
of it is the representation of a toad, similar to the one pasted 


490 Sternberg (1), p. 268. “‘Gedenke dessen, dasz dich der und der alte Mann, 
die und die alte Frau genihrt hat.” 

* Sternberg, p. 268, calls this “Ehrennarte.”” Von Schrenck illustrates the 
scene in realistic fashion. See pl. xtvrx. 

#3 Sternberg, ibid. 

#8 Many elaborately carved utensils are used only upon the occasion of a bear 
festival. See Von Schrenck’s remarks, p. 717 and pl. 1, Lu. New ones are sometimes 
carved during the festival. 

4% Although Von Schrenck does not mention the fact, Sternberg (1), p. 269, 
says that the fire is made with a “sacred” flint and steel which is sib property and 
passes from generation to generation, being kept in custody by the head man. This 
observer writes that the bear meat is cooked in a special vessel outdoors. In Von 
Schrenck’s account, on the other hand, it is done inside the house, (p. 716), and is the 
prerogative of the old men, who remain there alone with the dogs. Women, girls, 
and even young men have no part in it. They prepare some of the side dishes, however, 
but out of sight of the animal, p. 718. “The work goes on,” he says, “slowly, thought- 
fully, and in a certain way festively.” Melted snow must be used instead of water. 
Prior to cooking, every part of the animal must be placed before it in order to secure 
it’s permission. After cooking, the various parts of the bear are also placed in the 
animal’sspecial dish so that the beast can enjoy them first. Salt is forbidden asaningre- 
dient in any of the food prepared during the festival (cf. the Saghalin Ainu, Labbé, p. 
256 and Lapps op. cit.), because the beast will be frightened by the sputtering. 

% Narch-aryn-ku (Sternberg [1], p. 269). 
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outside of the window. The purpose of this is to deceive the bear 
into the belief that it is this evil being who has caused his death 
and to indicate to the animal at the same time that it is the Gilyak 
who have treated him as an honored guest and, in their sympathy 
for his fate have undertaken to dry his tears. This deception 
exonerates them from all blame and their repast upon the bear’s 
flesh can now be enjoyed to the full.” 

Sternberg writes that only the Narch-en are permitted to eat 
the bear’s flesh**’ while the host and members of his sib must 
content themselves with a thick rice soup with broth made from 
the animal’s meat. These honored guests arranged themselves 
upon the sleeping benches in the dwelling and the greatest de- 
light of the host is to encourage them to eat and drink to excess.*** 

The last day of the feast is termed “the day of the departure 
of the Narch-en.”’ The host piles up their sledges with eatables, 
including some of the bear meat which had not been consumed, 
and, reciprocally, the Narch-en make gifts to the bear. At the 


* Von Schrenck, pp. 719-20. Sketch, p. 720. Sternberg does not refer to this 
custom. The former authority also refers to, and illustrates the use of, one or more 
agate pebbles (of Chinese origin) which are attached to the forehead. He thinks this 
is an attempt to place the bear in the category of a deity by an imitation of the urna 
of a Buddha, an idea which the author believes them to have borrowed from the 
Chinese. 

47 (1), p. 269. Cf. Von Schrenck, p. 721. However, according to the latter’s 
description, who does not distinguish the Narch-en as a group, the women and children 
get portions of the meat indirectly from the dishes of the guests, to whom it has been 
directly served. The head of the bear belongs to the celebrating sib. Hawes says 
the heart is divided among the “most honored” individuals (p. 200). It assures them 
of a good hunting season. 

48 Sternberg, pp. 269-70. A most astonishing custom is referred to in this con- 
nection. “Ja, die Liebenswiirdigkeit des Wirts wird so weit getrieben, dasz er, wenn 
der Gast sich an der fetten Suppe iibergessen hat und sie von sich zu geben beginnt, 
ehrerbietig seinen Mund drunter halt und das Vomierte schluckt.” 

Von Schrenck (p. 722) refers to two customs observed as the guests depart 
from the feast which are of some little comparative interest. An old man with a fir 
branch stood at the door and lightly hit every person going out who had eaten any 
bear meat. Upon stepping outside the guests were snowballed by the boys while the 
women drummed (cf. Ostyak). 
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last moment, for example, they will often lead several of their 
dogs up to where the bear’s skin lies and tie them there.*” Finally, 
there is the custom called “treading upon the threshold’’®** to be 
performed, and then they depart. On the same day the dogs 
presented by the Narch-en, as well as others, are sacrificed in the 
same arena where the bear met its death. They are admonished in 
the following words: “Go to your master. Go! climb up the highest 
mountain. Change your skin and come down again next year as 
a bear so that I see you. Do that, come down again, go now nice- 
Jy 

The dogs are laid out on the snow just as the bear was and 
later their flesh is eaten.'” 

The Gold, Oltscha, and Orochi Bear Festivals—The bear 
festivals of the Gold,>* Oltscha,*“ and Orochi>® seem to parallel 
the Gilyak ceremonies in their principal features, although we do 
not have any published accounts*® which are comparable in their 
details with those available for the study of the Gilyak celebration. 
According to Von Schrenck, who was fortunate enough to witness 
an Oltscha ceremony, the affair is carried out in a much less 
spontaneous spirit. His impression was that the observances 
were conducted very formally, even pedantically, and he therefore 


49° Sternberg (1), p. 270. 

500 Jymysyn-sylschywynd. It is the exchange of the milsch already referred to. 

5% Tbid., p. 270-1. The head of the bear with all of the presents made to it is 
taken along. The dogs have inao bound to their heads. They are killed by strangula- 
tion. Hawes notes the dog sacrifice (p. 201). 

502 This repast is limited to the members of the sib which held the festival, both 
sexes participating. 

503 See Ravenstein, p. 379 seq.; Atkinson, p. 482 seq. 

5 Von Schrenck, pp. 723-8; Frazer (p. 197, note) says that “the Oltscha are 
probably the same as the Orochi,’ but Dr. W. Jochelson tells me that they are not 
to be identified. The Oltscha may be a subdivision (a sib) of the Orochi. I have there- 
fore thought it best to keep them separate for the purpose of this study. Von Schrenck’s 
map gives the approximate location of these peoples. 

5% Fraser, pp. 36-9. It is interesting to note that on the Tundja River “women 
take part on the bear feasts, while among the Orochi of the River Vi, the women will 
never even touch the bear flesh.” 

5% Sternberg’s forthcoming work on the “Tribes of the Amur River,” in the 
Jesup series, will, no doubt, serve to fill in this gap. 
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concluded that it was not well integrated in their culture and was 
probably borrowed by them from the Gilyak.>” 

The Ainu Bear Festival.*°*—Let us now turn to another people 
of eastern Asia, who, like the Amur tribes, perform an elaborate, 
ritualized, public slaughter of bears at periodic intervals. This is 
the climax of the so-called “‘bear festival’ of the Ainu which has 
so often led to the characterization of these people as “bear wor- 
shippers.’*°? Without a somewhat deeper analysis of this concept, 
however, in terms of their philosophy of nature, a misconception 
of the réle of the bear in their beliefs and practices is likely to 
arise. That is to say, individual bears or the species at large are 
not worshipped per se. 

The phenomena of nature present themselves to the Ainu 
mind, like the Gilyak, only as “‘appearances’’; in reality, they 
possess individuality, rationality, volitional qualities, etc., which 
in many cases are conceived to surpass those with which man is 
endowed. For such creatures, objects, or beings the Ainu use the 
term “‘kamui’’>'® and it may also be applied to human beings who, 
for one reason or another, are distinguished by superior qualities. 
Thus, as Sternberg, in his able exposition of Ainu religious thought 
points out, beast and “kamuz’’ are practically synonymous terms. 
To this extent the Ainu pantheon is zoological. But, on the other 
hand, all “‘kamui” are not objects of worship and it is not to the 
beasts themselves that offerings and prayers are made, but to 
their ‘‘masters” or ‘‘owners.”’ These are also called kamuzi, but 
with the appellation of this or that sphere of nature added as, e.g., 


507 Von Schrenck, p. 728. 

508 T have chiefly relied upon the observations of Scheube, Von Siebold, Batchelor 
Greey, and Labbé. The works of Khauzin and Pilsudski on which Miss Czaplicka 
based her account (5) have not been accessible to me but there seem to be no sttiking 
divergencies in the various descriptions. 

509 Von Siebold, p. 26; Wood, p. 36; Bird, 1, p. 97. Scheube is much more cau- 
tious and precise, p. 45. 


510 See references cited in my section on the linguistic terminology for the bear 
for a further discussion of this term. The rendering of it as “god” has caused a great 
deal of misunderstanding. 
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nuburi-kamui “master of the mountain.” This particular ‘‘owner’’ 
is of special interest to us as he is the “‘master”’ of the bears. “On 
the one hand he is a man, on the other, a real bear, only of un- 
usually large size. All other bears are his fellow tribesmen.*" The 
Ainu, of course, come into direct contact only with the latter, 
but because of the association of these beasts with one of the most 
important “‘masters’’, a being which is conceived to control an 
important part of their food supply, bears must be treated with 
the greatest respect. The slaughter of a bear represents the de- 
parture of the “soul” of the animal to its “master” and a sub- 
sequent return to earth is expected, thus completing a cycle of 
the profoundest importance to the Ainu mind.’ 

Although the bear festival is no longer held in many Ainu 
communities, it was formerly characteristic of the natives of 
Yezo and Saghalin but was completely unknown to the Ainu of 
the Kuriles. In Torii’s opinion it was not customary, either, among 
the ancient Ainu of Japan, and he therefore concludes that the 
ceremonies were transmitted by diffusion from the Gilyak to the 
natives of Yezo and Saghalin and not vice versa.* We shall 
return to this question of borrowing at a subsequent point in our 
study, but let us now proceed to a summary description of the 
‘Ainu festival itself. 

When bears are hunted and killed, cubs are often captured,*" 
taken to the Ainu villages and confined in cages, where they are 
fed and fattened for the annual festivals which occur in the 
autumn, usually in September or October.*” Very frequently, 


51 Sternberg (2), pp. 425-6. 

512 Cf. Batchelor, e.g., pp. 479, 481, 482. 

513 Torrii, p. 256. Laufer, in a review of Torrii’s work (A.A., vol. 21, p. 307) 
advances the view that the Ainu were a northern people who were migrating south- 
ward and met the Japanese coming northward from their earlier home on the southeast 
coast of Asia. See, also, Laufer (2). Von Siebold (p. 13) at an earlier date also main- 
tained a similar hypothesis. . 

54 St. John, p. 252; Czaplicka (5), p. 296. 

518 Scheube, p. 45; Dixon, p. 43. Batchelor (1) refers to a confinement of two 
to three years. Cf. Labbé, p. 227 (Saghalin Ainu). St. John (p. 252) saw four or five 
bears in cages in some villages. For photographs of Ainu bear cages, see Batchelor, 
pl. xxm- Hitchcock, pl. cx and a Japanese drawing pl. cxtv. Labbé has a photo- 
graph of a Saghalin Ainu bear cage with a woman putting food in it (p. 236). 
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before being imprisoned these cubs, when very young, are suckled 
by the wife of the hunter.“* Batchelor at first was doubtful 
regarding the rumors he had heard regarding this practice but 
later was able to observe the custom at first hand.*!7 He also 
says that “sometimes very young cubs may be seen living in the 
huts with the people, where they play with the children and are 
cared for with great affection.’*'* “But as soon as they are grown 
big and strong enough to cause a little pain when they hug a 
person, or when their claws are too powerful to be pleasant, they 
are placed in a cage strongly made of pieces of timber. Here they 
generally remain until they arrive at the age of two or three years, 
at which time they are killed for the feast.’ 

Although the descriptions of Ainu bear festivals differ in minor 
details of procedure and custom, yet all observers are in sub- 
stantial agreement regarding certain characteristic features which 
we shall here attempt to summarize.*° The festival is called 
“fomante.’*** In every case it is evident that the affair is com- 
munal in nature. Not only friends and relatives in the village, 
but sometimes individuals from other settlements as well,®” are 
invited by the owner of the bear, who is also the host. The honor 


56 Von Siebold, p. 26; Scheube, p. 45; St. John, p. 252; Bird, m, p. 99; Dixon, 
p. 43; Czaplicka (5), p. 296. Frazer, p. 187, quotes a Japanese writer of 1652 to the 
same effect. (He claims that thisisthe first published account of an Ainu bear festival.) 
Von Schrenck, 111, p. 735, refers to the same observation. See MacRitchie’s discussion 
of this point, pp. 8-18. Also pl. 1, fig. 9. 

517 5. 484. One one occasion while he was preaching at one end of a hut “a 
group of women were sitting in a circle at the other passing a young cub around to 
be nursed a little by each woman in turn.” In his previous book, “‘The Ainu of Japan” 
(1892), he had stated (p. 173) that after a five year residence he had never seen it done. 
All references cited as Batchelor refer to Batchelor (1). 

518 483, 

519m, 484. Also Scheube, p. 45. Labbé says, p. 235, that although a bear being 
reared for the purpose of a festival usually belongs to the most well-to-do man of a 
village, everyone shares in the honor of feeding the animal. In summer the bear is 
taken to bathe in a neighboring stream. On these occasions, also, the matter is con- 
sidered of interest to all of the villagers. They follow the animal and talk to it in a 
friendly manner. See illustration, p. 237. 

80 For the Saghalin Ainu, Labbé’s account has been utilized. 

#1 Scheube, p. 45, Batchelor, p. 481. Torii, p. 254. It means “to send away.” 

5 Batchelor, p. 485; Scheube, p. 45; Czaplicka (5), p. 297, “usually, practically 
the whole village is invited ’’ 
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of giving the feast is so great that the host feels amply repaid in 
the prestige he derives, although it is necessary that he provide 
everyone with food and plenty of saké.** Batchelor gives a char- 
acteristic form of invitation to the festival as follows: “I, so and 
so, am about to sacrifice the dear little divine thing who resides 
among the mountains. My friends and masters, come ye to the 
feast; we will then unite in the great pleasure of sending the god 
away. Come.’ 

The preliminary ceremonies of the festival among the Yezo 
Ainu are held in the hut of the host. Libations are made to the 
“owner” of the fire, to the house “owner,’* and, according to 
Batchelor, to other “deities” who are all invited to partake of the 
feast.°* Jnao are placed in certain parts of the house, on the nmusa®? 
and on the four corners of the bear cage.*** The men wear bark 
“crowns.”** The next step in the procedure centers attention 
upon the bear. In Scheube’s account the animal is offered food 
and saké which is followed by a dance of the women and girls 
around the cage, accompanied by singing.**° Some of them address 
the beast tearfully in terms of endearment and the woman who 


83 Rice wine. Cf. Labbé, p. 235. The prestige which accrues to the host is 
paralleled among the Gilyak and also among the more distant Ostyak. 

486. 

%6 Batchelor, p. 486, Scheube, p. 47; Czaplicka (5), p. 297. The “owners” or 
“masters” of the hut and fire are important secondary kamui, according to Sternberg 
(2), p. 427. 

486. 

87 See Batchelor, p. 486. 

88 Scheube, p. 46; Batchelor, p. 486. See Chapters 1x and x in the latter’s 
work for a general account of inao and nusa. Also, consult Sternberg (2), op. cit. 

89 See Batchelor, pp. 158-63, for a general discussion and illustration of these 
head ornaments. The author erroneously interprets them as an indication of “totem- 
ism” because they are decorated with animal representations, particularly of the bear, 
or parts of the animal, e.g., its claws. They are worn on all important festive or cere- 
monial occasions. Cf. Greey, p. 134 and sketch on p. 100; also Scheube, pp. 46, 224, 
and pl. 1v, fig. 5. 

530 Cf. Greey, pp. 133-5, who says the first part of the festival, occupying a day, 
is called ‘““‘hinzinzo” (feeding the bear). See illustration, p. 136, Scheube, p. 47; Hitch- 
cock, pl. cx1v, shows the women engaged in a dance. Czaplicka (5), p. 297, says the 
foster mother of the bear and other women who have reared bears perform a special 
dance of their own at this point in the festival. Scheube describes the dancing in 
considerable detail. 
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had nursed the animal as a cub exhibits what appears to be genuine 
grief at all of the proceedings.™' Batchelor simply mentions the 
fact that at this point the men solemnly approach the cage and 
are followed by the women and children who “sing, dance and 
clap their hands.’’*? The part played by the women seems to be 
of considerable importance, for among the Saghalin Ainu it is 
the special duty of the older women during the day prior to the 
feast®** to take turns lamenting before the cage of the bear. 
Before the bear is taken out of its cage and slaughtered, a 
ceremonial address is usually made to it which, from a com- 
parative point of view, is of great interest.** The animal is in- 
formed that it is going to be sent to its ancestors, by the Ainu 
making the speech, who also “‘prays pardon for what they are 
about to do, hopes it will not be angry, tells it what an honour is 
about to be conferred upon it, and comforts it with the consolation 
that a large number of inao and plenty of wine, cakes, and other 
good cheer will be sent along withit .... and that ifit be a good 
and proper bear it will appear again to be treated in like manner.” 


531 Various authors mention the expressions of grief manifested by this individual 
at various points in the proceedings, especia'ly when the beast is killed. See, e.g., Von 
Siebold, p. 26; Greey, p. 138; Labbé, p. 244; Scheube, p. 47. Mrs. Bird, u, p. 101, 
records that “In some villages it is customary for the foster mother of the bear to utter 
piercing wails while he is delivered to his murderers, and after he is slain to beat each 
one of them with a branch of a tree.” 

582 Batchelor, p. 486. 

533 Labbé, pp. 239, 241. 

5% Says Czaplicka (5), p. 297, “Before the ceremonies, apologies are made to 
the spirits for the capture and detention of the bear, assurances are given that the 
treatment of the bear has been marked with the greatest tenderness, and it is explained 
that, as they cannot feed the animal any longer, they are obliged to kill it.” 

5% Whereas, among the Ainu, this address evidently forms an integral part of 
the bear festival itself. although not mentioned by Scheube, it is linked elsewhere 
with addresses of propitiation, apology, and explanation offered to the animal by the 
fact that, although no details are given, Mrs. Bird says (11 p. 101), “When a bear is 
trapped or wounded by an arrow, the hunters go through an apologetic or propitiatory 
ceremony.” This suggests that aside from the highly conventionalized ceremonial 
feast Ainu hunters in the woods may also address the bears they kill in a similar fashion. 
But, observers have been so much impressed with the bear festival and so few, if any, 
of them have evidently traveled with the the Ainu hunter in the bush, that descriptions 
of what goes on at the annual public cereiaonies has entirely eclipsed the less pictur- 
esque customs which probably occur whenever a hunter kills a bear. 
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Although not containing all the points just mentioned, Batchelor 
essays to give one of these addresses verbatim: 

O thou divine one, thou wast sent into the world for us to hunt. O thou 
precious little divinity, we worship thee; pray hear our prayer. We have 
nourished thee and brought thee up with a deal of pains and trouble, all 
because we love thee so. Now, as thou hast grown big, we are about to send 
thee to thy father and mother. When thou comest to them please speak 


well for us, and tell them how kind we have been; please come to us again 
and we will sacrifice thee. 


Among the Saghalin Ainu the bear festival takes place in winter 
and at night.*’ Before the beast is taken out of its cage an 
address‘** similar in purport to that made by the people of Yezo 
is made. The bear is reminded how well it has been cared for and 
the orator then proceeds to tell the animal of the great festival 
which is about to be held in its honor. “Be not afraid,”’ he says, 
“We will not hurt you. We will only kill you and send you to 
the god of the forest who loves you. We are about to offer you 
a good dinner, the best you have ever eaten among us, and we 
will all weep for you together. The Ainu who will kill you is the 
best shot among us. There he is, he weeps and asks your forgive- 
ness; you will feel almost nothing, it will be done so quickly. We 
cannot feed you always, as you will understand. We have done 
enough for you; it is now your turn to sacrifice yourself for us. 
You will ask God to send us, for the winter, plenty of otters and 
sables, and for the summer, seals and fish in abundance. Do not 
forget our messages, we love you much, and our children will never 
forget you.” The animal is then given the meal promised, during 
which there is much ceremonial lamentation on the part of both 
men and women. He is then taken out of the cage and led around 
it three times and also around the house of his owner and the 
orator. After being tied to a tree the orator again addresses the 
animal in a speech which sometimes lasts until dawn. ‘‘Remem- 
ber,” he says, ““Remember! I remind you of your whole life and of 


53 487. 

537 In this respect it parallels the Gilyak ceremonies. 

588 Quoted from Labbé, pp. 241-3, 152 (translation by Frazer, pp. 188-9). The 
speech is not stereotyped. Labbé says that, although the words and phraseology 
differ with different speakers, the content is always similar. 
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the services we have rendered you. It is now for you to do your 
duty. Do not forget what I have asked you. You will tell the gods 
to give us riches, that our hunters may return from the forest laden 
with rich furs and animals good to eat; that our fishers may find 
troops of seals on the shore andin the sea, and that their nets may 
crack under the weight of the fish. We have no hope but in you. 
The evil spirits laugh at us, and too often they are unfavorable 
and malignant to us, but they will bow before you. We have given 
you food and joy and health, now we kill you in order that you 
may in return send riches to us and to ouz children.’’** 

Returning to the Yezo ceremonies, we shall not pause to refer 
to any of the details connected with getting the bear out of the 
cage and securing it with ropes so that the animal may be led 
about.*° But, once outside there ensues a period in the festival 
when everyone present tries to tease the animal into a rage." 
This may be done to tire the bear. The villagers form a ring 
around the beast and shout and clap their hands.**® They shoot 
blunt arrows at the bear* and poke it with sticks; “‘the wilder the 
bear becomes the more delighted do the people get.’ Finally the 
beast is tied to a stake** and then “a round piece of wood about 


539 Labbé says that in some villages there is no speech made before the animal 
is taken out of its cage, all of this elocutionary display being made just prior to slaugh- 
tering the bear. Dog sacrifice also accompanies the feast among the Saghalin Ainu 
(see Labbé, p. 240, 251) which is a feature not characteristic of the Yezo natives but 
parallels the Gilyak procedure. 

54® See Batchelor, pp. 487-8; Scheube, p. 48; MacRitchie, pl. x, fig. 8; Labbé, 
p. 244 seq. and photograph p. 233. 

51 Batchelor, p. 488; Landor, p. 281; Bird, m, p. 101; Greey, p. 137. In the 
account given by the last observer the teasing of the bear occupied most of the second 
day of the festival after which the bear was put back into its cage again. This savors 
of the Gilyak festival as the Ainu usually seemed to proceed more directly to the 
slaughter of the beast. 

5® Batchelor, p. 488. 

3 Thid., Scheube, p. 48; Landor, p. 281. See also Hitchcock, pl. cxv and the 
illustration in Greey, p. 138 and the text, p. 137. 

5“ Batchelor, p. 488. It may be noted here that in Labbé’s account (p. 248) 
the bear, before being killed, is led three times around the cage in which it has been 
confined and also the same number of times around the hcuse of its owner, and that 
of the old man who gave the speech. This is another feature which suggests Gilyak 
influence. 
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two feet long” is thrust into the animal’s jaws. ‘Next two men 
come forward, one on each side of the bear and seize its fore-legs 
and pull them out as far as they can. Then two others will in a like 
manner catch hold of the two hind-legs. When all this has been 
done quite satisfactorily, the two long poles . . . . which are called 
ok numba ni i.e., ‘poles for strangling’ are brought forward. One is 
placed under its throat, and the other upon the nape of its neck.’”* 
The beast is then choked to death.” 

The bear having been killed, its corpse,*** or its skin with the 
head still attached, becomes the object of further ceremonies. 
It is placed upon a mat either before the musa®® or in the hut,5*! 
is decorated with inao and various other objects? and food and 


5 Batchelor, op. cit. This stake is ornamented with inao and leaves of arundin- 
aria. Itis called, Tushop-ni ‘tree having the rope.”’ Cf. Landor, p. 281. In Labbé’s 
description a tree serves the same purpose which is also decorated with inao. 

56 Batchelor, p. 489; Scheube, p. 48; Von Siebold, p. 26; Landor, p. 281; 
Greey, p. 137 and illustration p. 139; Hitchcock, pi. cxv1; MacRitchie, pl. x, fig. 9. 
Cf. Czaplicka (5), p. 297. Bird, nm, p. 100, writes that they shout in chorus as the 
animal dies: ““We kill you, O Bear! Come back soon into an Ainu.”’ This method is men- 
tioned in the earliest account of the bear festival (1652) quoted, Frazer, p. 188. It is 
interesting to note that the same method was formerly used to kill slaves on the north- 
west coast of America. See Simpson, vel. 1, p. 243. 

57 Although the choking method is mentioned by so many writers it may be 
noted that in Batchelor’s account the animal is first dispatched with an arrow (p. 489) 
and then choked. Everyone desires to have a hand in the latter process; in fact, the 
“people become so very excited at the time the cub is throttled that they sometimes 
trample upon one another in their eagerness to have a hand in the death.” No blood 
must fall on the ground and it is very unlucky for the dying animal to utter a single 
groan (p. 490). Cf. the Gilyak procedure. In Saghalin (Labbé, p. 251) the animal is 
killed with bow and arrow. The executioner then throws down his weapon and falls 
down by the bear and weeps, as does the old woman who has been principally charged 
with seeing that the bear has been properly fed. 

548 Scheube, p. 489. The bear is not skinned until the following day when its 
head and hide are decorated and laid before the nusa just as its body had been, p. 51. 
A similar practice is found in Saghalin, Labbé, p. 252 seq. 

549 Batchelor, p. 491. Possibly the head alone is sufficient in some villages as 
Howard (p. 124) states that immediately after the bear was killed its head was cut 
off and inao stuck in it. See, e.g., the splendid color plate reproduced by MacRitchie 
(p!. viz) taken from a kakemono in the Leiden Museum and painted by Shunri Chishima 
i.e., the painter of the Ainu. 

550 Scheube, pp. 48, 51; Greey, p. 414, 

5! Batchelor, p. 491, the mat is called inao-so. 

582 Tbid., p. 491, earrings, beads, old sword hilts, a Japanese mirror. Scheube, 
p. 48, refers to the fact that in the ceremony he observed while the women were dancing 
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drink are put before it.*** Chronologically, some such ceremony is 
usually performed prior to the cooking and eating of the animal’s 
flesh.** As Batchelor gives the most details regarding the actual 
procedure I shall mainly follow his account, as it throws more 
direct light upon the psychological significance of the ritual to the 
Ainu mind.** 

Food and drink having been laid before the animal’s head and 
skin, one of the Ainu addresses the bear thus: ‘‘O cub, we give you 
these inao, cakes, and dried fish; take them to your parents, and 
say ‘I have been brought up for a long time by an Ainu father and 
mother, and have been kept from all trouble and harm. As I am 


before the bear’s cage “swords and sacred quivers known as ikayup or ikor-kamui, 
were suspended on the hedge (musa). There were also bows and arrows, the latter 
always three in number, with which the bear was to be shot, and ear-rings and neck- 
laces, to be laid on the bear after death.”’ See pl. rx. The ear-rings and necklaces are 
considered proper for a female bear. Howard (p. 126), while referring to the fact that 
two quarters of the animal and its head lay undisturbed for two days before the greater 
Inao (nusa?) “as if in consecration or as an offering, ‘ does not give any ritual details. 
He concludes by noting that on the third day the “head alone retained its place, the 
rest was being cut up into pieces with a show of unusual interest.”’ Cf. Greey, p. 143, 
and frontispiece. 

3 Batchelor, p. 491. First ‘a piece of its own flesh is cut off and placed under 
the snout (notpok-omap “that under the jaw”), then there is put before it a piece of 
dried fish (Sat-chep-shike “the bundle of dried fish’’), a moustache lifter put up in a 
parcel, millet dumplings, a cup of its own meat boiled (“the cup containing the meat 
is called marapto itangi—the cup of the feast.”’), saké. Scheube, p. 48. Millet mush; 
millet cake with fish oil poured over it; saké in a can with a drinking cup; chop sticks; 
moustache lifter provided with spiral shavings (this type is of a special ceremonial kind, 
see Batchelor, p. 136 and sketch, p. 137). Cf. Greey, p. 143-4. MacRitchie, pl. x, fig. 10, 
and p. 29. For the Saghalin Ainu we have the same custom recorded. As soon as the 
animal has been shot, in fact, a little food (rice and potatoes) is set before the dead 
beast (Labbé, p. 252). From this description there is a greater simplicity in this feature 
of the ceremony than among the Yezo Ainu. 

554]Tt should be mentioned in this connection that the ceremonial treatment 
accorded the bear’s corpse prior to eating it may be repeated in front of its head and 
skin at a later period in the festival. Cf. Scheube, p. 51, and Labbé, p. 256. According 
to the description of Greey, however, the feast was held on the night of the third day 
of the festival immediately after killing the beast (p. 141) and the ceremonies before 
the head and skin followed on the succeeding day (p. 143). 

585 Scheube shows the Ainu seated before the corpse in pl. vi. Each man had 
his drinking cup set before him and they made libations to the animal. It is stated that 
the head man is supposed to make the first libation using the cup, etc., set before the 
bear, but in this case he waived this right in favor of the oldest man present. 
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grown big I am come to thee. I have also brought these inao, 
cakes, and dried fish. Please rejoice!’ If you say this to them they 
will be glad.’’*** 

Another address which parallels the above is given by Batch- 
elor, except that it contains an explicit statement regarding the 
very typical belief which they hold: viz., that the bear is expected 
to return to earth again.’ ‘‘Do thou again come to this world,” 
they say, “that I, who reared thee, may meet with thee again, 
and once more bring thee for sacrifice.’”* After this, ‘millet 
dumplings®** are threaded on sticks, and placed beside the head. 
These are said to be for the feast in the new world, for it would 
never do to appear before one’s ancestors without a small present 
sufficient to provide viands for a meal.’**’ A dance outside the 
hut follows, after which more inao are made and placed on the 
bear’s head. A portion of the animal’s own meat, which has 
meanwhile been boiled, is now placed before it in the cup previous- 
ly mentioned and bruin is now said to be partaking of the “‘cup 
of the feast.’**' After the “little divinity” has finished eating, 


5% Batchelor, p. 491. Cf. Gilyak speech. 

587 Cf. Batchelor, p. 487, in address prior to killing; Bird, m, p. 100. Greey, 
p. 144, records this as follows: “My god, today I, the chief, send you forth as a god, 
If you come again—as a little bear— next year, I will take care of you. Now you 
kindly leave.” Cf. Gilyak. 

558 Batchelor, p. 492. 

%* Cf. Scheube, p. 50. After the libations “the young man who had led the 
bear from the cage mounted to the roof of a house in order to throw millet cake from a 
basket among the people.” (Translation Hitchcock p. 480). Although from an ob- 
jective standpoint this custom seems to be of a different character than that referred 
to by Batchelor, it is possible that there may be subjective associations which, if the 
details were known, would connect them. In Greey’s account millet seed is thrown 
among the crowd immediately after killing the bear (p. 138). It is said to make the 
Ainu strong when hunting. 

569 Batchelor, p. 492. See sketch of dumplings. The Saghalin Ainu also take 
special pains to provide the bear with provisions for its prospective spiritual journey. 
(Labbé, p. 238.) The women make a sort of belt which is put onto the beast prior to 
the hour of sacrifice. From it hang little sacks in which are placed various kinds of 
food. This custom is identical in purpose with that of other Paleo-Siberian tribes, 
as, e.g., the Koryak and Gilyak. Among the Saghalin natives the bags are torn open 
just before the bear is slaughtered and he is permitted to devour the contents (p. 248). 

561 Thid., p. 493 and 491 (marapto itangi). It is also referred to as the “cup of 
offering” (ipuni itangi) because it is offered to the bear. 
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everyone present takes a small portion of the contents. This 
seems to be absolutely essential, according to Batchelor, for young 
and old of both sexes.*® 

This leads us to the customary observances connected with the 
eating of the bear. Let us return for a moment to the point in the 
ceremonies at which the bear was killed, for it is here that we 
discover a very characteristic practice which, while occurring 
earlier in the festival, logically falls under the present topic of 
discussion. I refer to the drinking of the bear’s blood. This is 
done only by the men, and not all of them at that, but by doing 
so, one imbibes the stalwart virtues of the animal which, above all 
things, are most to be desired.** In order to obtain success in 
hunting the men also smear themselves and their clothes with the 
blood of the bear.5™ 

One gathers the impression from the available accounts, that 
the flesh of the bear is not only agreeable to the Ainu palate, but 
on the occasion of a bear festival, at least, the eating of the bear 
is, on the subjective side, an integral part of the whole ceremonial 
complex to the extent that it is very necessary that everyone 
present must have his share. As Batchelor puts it, ““Every member 
of the company partakes of some, (of the meat), however little 
it may be. It is thus that he obtains communion with his dear 
little divinity, as he calls the victim. ... . Not to partake of this 
feast and not to make inao would be tantamount to confessing 
oneself outside the pale of Ainu fellowship. Every particle of the 
bear, bones excepted, formerly had to be eaten up, even to the 


entrails, though this rule is now relaxed.’** There are apparently 


58 Thia., 493. 

53 Batchelor, p. 490; Scheube, p. 51. In the latter account the animal is not cut 
up the same day it is killed but apparently the blood is drunk just the same. Scheube 
says that none of the women or children drank the blood, although the custom did not 
forbid them to do so. (It is not a question, perhaps of a definite taboo so much as a 
basic ideology which makes it desirable for men to acquire virile characteristics in- 
appropriate for women.) Labbé, p. 255, observes that the blood of the bear is drunk 
warm by all present. 

56 Batchelor, p. 493, called (yai-sho-ushi) ““besmearing oneself with good sport” 
or “successful hunting.” It is done when some other animals are killed too (p. 494). 

5 P. 494; Labbé says guests had to eat up the whole animal before taking their 
departure. There is a tantalizing parallelism here to the “eat all” custom of some of the 
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no regulations which forbid women to eat certain parts of the ani- 
mal, but special tidbits are sometimes reserved for the hunter 
and his friends’ and other portions are usually eaten raw.** 
In Saghalin there is a prohibition upon the use of salt and pepper 
at the feast upon the bear’s meat*** and it is forbidden to give 
even a morsel of the flesh to the dogs.*”° 


The Simpler Ceremonies of the Gilyaks and Ainu 


The practice of capturing young bears, confining them in 
cages and later killing them in periodic “‘bear festivals,” is, as we 
have seen, one of the most characteristic features of bear cere- 
monialism in the Amur-Gulf of Tartary region. It clearly differ- 
entiates the peoples of this district from other tribes of Asia and 
America, among whom the post-mortem observances were per- 
formed after killing a bear in the hunt. This distinction, however, 
although valid enough, does not, as a matter of fact, categorically 
separate the former tribes from others who practice some sort of 
bear ceremonialism. The reason for this lies in the fact that it is 
customary in the Amur-Gulf of Tartary region also to perform 
post-mortem rites after killing bears in the hunt, although this 
set of customs has not been described in the detail which observers 
have lavished upon their more elaborate ceremonies. The nature 
of these observances among the Gilyak, however, is clearly in- 
dicated by Sternberg. In order to understand the meaning of the 
bear festivals, he writes,*"* we must remember that they are not 
northeastern Algonkians, in itself insignificant enough, but in view of the total complex 
of bear customs suggests an ancient feature which may at one time have had a con- 
siderably wider geographical provenience. 

56 Although there may have been taboos in the past. On Saghalin, e.g., Labbé 
(p. 255) reported that women were formerly excluded from the banquet upon the 
bear’s flesh. 

567 Thid., p. 495. Thx fat and whites of the eyes which are mixed with the brairs 
and boiled. Called “chopped up fine” (chitatap). 

568 Thid., p. 493. The entrails cut up fine, sprinkled with salt and eaten raw, are 
said to impart the prowess and other virtues of the animal; Scheube (p. 50) says the 
liver is cut in small pieces, salted, and eaten raw. Women and children ate of it, too. 
569 Labbé, p. 256. Cf. Lapps note 431. 

570 Tbid., pp. 252, 155. 
571 Sternberg (1) p. 272. 
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“as is usually but falsely assumed, celebrated only at the killing of 
a house-bear but are held on every occasion when a Gilyak suc- 
ceeds in slaughtering a bear in the chase. It is true that in such 
cases the festival assumes less imposing dimensions, but in its 
essence it remains the same. When the head and skin of a bear 
killed in the forest are brought into the village, they are accorded 
a triumphal reception with music and solemn ceremonial. The 
head is laid on a consecrated scaffold, fed, and treated with 
offerings, just as at the killing of a house-bear; and the guests of 
honor (Narch-en) are also assembled. So, too, dogs are sacrificed, 
and the bones of the bear are preserved in the same place and with 
the same marks of respect as the bones of a house-bear. Hence, 
the great winter festival is only an extension of the rite which is ob- 
served at ihe slaughter of every bear.”’ (Italics ours). 

Labbé, writing of the Saghalin Gilyak, emphasizes the same 
point. He says that the true bear festival might more properly 
be called the feast of the hunter, because it takes place every time 
that a Gilyak kills a bear.*” The successful hunter approaches 
the village crying out “‘ointe!’’, a word only used upon the occasion 
of a bear killing.* He wears the skin of the animal and upon his 
arrival the other men beat upon a “‘bois sonore”’ with sticks. They 
accompany the hunter to the woods and bring the carcass back. 
The next day a communal feast is held. Jao are manufactured in 
some villages and the skin and head of the bear are placed upon a 
sort of scaffold which is decorated with them. The meat of the 
bear, as well as other kinds of food, are cooked and served by the 
women. Part of the flesh is boiled** and part roasted. The men 
can eat it either way but it is taboo to women when roasted.” 

An old man*” usually presides at the feast but the owner of 
the house in which the affair is held *”’ carves up the bear. This is 


572 p. 261 seq. 

573 Labbé says (p. 262) that this word has of itself no signification. 

574 Tn immense pots out of doors. 

5% Tt is only in summer that women are admitted to participation in the feast 
itself, although they cook and serve the bear meat in both winter and summer (p. 263). 

576 Called Narkh, p. 264. The important réle of the Narch-en in the Gilyak feasts 
has already been referred to. 
577 This is usually the slayer of the bear and he is called upon, as is also the case 
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no simple matter, as each guest is supposed to receive a morsel of 
all the different parts of the animal. Preference is shown to the 
old men and the markh. All of the guests must use a ceremonial 
knife (which lies on the table) to cut their meat, and if they forget 
this and use their own knives, the latter become the property of 
the host.'7* The head and skin are the property of the latter. He 
may sell the skin but not the head or paws. 

In the case of the other Amur tribes, I have not been able to 
discover any published information regarding analogous customs, 
but there are a few allusions recorded for the Ainu which seem to 
indicate that some such practices were in vogue. I have already 
referred, in another connection,*”? to Bird’s statement that the 
Ainu observed some propitiatory ceremonies after killing a bear 
in the woods and Batchelor writes**® that ‘“‘when a bear has been 
killed the Ainu sit down and admire it, make their salaams to it, 
worship it and offer presents of imao.”” ‘‘When the skinning is 
finished,’ he continues, “the head is decorated with inao and 
thanks offered first to the bear itself and then to the gods for 
protecting them and rendering them successful.’ The head, 
breast, and viscera go to the slayer and the rest of the meat is 
divided equally among the other hunters participating. A feast 
is held after their return to the village. Greey**' says that the 
carcass of a slain bear was suspended from a tree and inao thrust 
into the liver. A piece of this organ was then cut off and eaten by 
one of the party with the admonition, “It will make you very 
strong.” 

Another interesting feature of Ainu bear hunting which is men- 
tioned by several authors is the custom of taking any part of the 


in the periodic festivals, to bear the major portion of the expense of providing pro- 
visions, etc. But his exploit is talked about far and near and the prestige derived from 
this is compensation enough (p. 265). 

578 Certain bones of the animal are also distributed to the especially invited 
guests, both men and women, and these had to be handled in a peculiar way. See pp. 
265-6. 

579 Tn our discussion of conciliatory speeches to the bear in the Ainu festival. 
Cf. Bird, nu, p. 100. 

580. 472. 

122. 
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beast into a dwelling through some other opening than the ordin- 
ary doorway.’* Correspondences to this practice are, curiously 
enough, characteristic of such remote peoples as the Lapps on 
the one hand and the Micmac Indians of eastern America on the 
other. Among the Ainu, it is also customary to treat other game 
or fish in this way on certain occasions.*** Except among the 
Saghalin Ainu®* where Gilyak influence may explain the inte- 
gration of this custom with other ceremonies characteristic of the 
periodic festivals, it remains connected with the observances of 
the ordinary hunt. 

The performance of some sort of post-mortem rites as part of 
the ordinary bear hunt by the Amur-Gulf of Tartary peoples thus 
links them basically with other tribes which observe such customs, 
but which do not have periodic bear festivals. If more detailed 
information were forthcoming we might extend to the peoples of 
this whole region Sternberg’s assertion, that the observances 
which characterize the bear festivals of the Gilyak are really an 
elaboration of the simpler rites practiced whenever a bear is 


58 Usually the smoke hole or window. Batchelor (1), pp. 123-4, speaks of this 
practice in discussing what he calls the “Sacred East Window” of an Ainu dwelling. 
“When the highest deities are worshipped or when prayers are said to the ancestors 
they should often be addressed through the window. Also, when inao are to be placed 
among the nusa outside, they should be made and consecrated by the hearth and then 
passed through the window.” It is termed inao kush puyara, i.e., “the window through 
which inao pass,” or kamui kush puyara, “the window through which divine beings 
pass.” It is taboo for anyone to look into a hut through this window. Greey (p. 131) 
gives a legendary explanation of this prohibition. In ancient times there was a god, 
skilled in hunting and fishing, who generously put the meat of bears, other game and 
fish in at the windows of Ainu dwellings. He finally became offended and left the 
Ainu country, but ever since it is said that only gods should luok into a dwelling through 
the window. Greey adds that when going hunting, a woman passes her husband’s 
implements to him through the window and that on his return everything captured 
is brought in through the same opening. See also sketch by a Japanese artist showing 
a woman passing out a spear to her husband (p. 173). 

583 Batchelor (op. cit.) refers to deer and birds specifically, and Greey, (of. cit.) 
to game in general. St. John (p. 253) says the first fish of the season are treated in this 
way. 

584 Labbé, pp. 255-6. The head, skin, and meat are passed through the smoke 
hole when they are introduced into a dwelling during the course of the bear festival. 
I have not found any reference to such a practice in the descriptions of Yezo bear 
festivals. 
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killed. At any rate, such an hypothesis is very illuminating from 
an historical viewpoint, suggesting, as it does, that the periodic 
festivals are probably more recent cultural developments than the 
more widely distributed rites observedinconnection with the hunt. 
Whether the Gilyak, as Torii maintains, actually represent the 
dynamic center in a process by which the more elaborate bear 
festival was transmitted by diffusion to the Ainu and other 
peoples of the region, it is difficult to say. The more basic question 
to my mind is the extent to which the simpler rites were practiced, 
and their characteristic form. The direction in which the borrow- 
ing of specific features has taken place does not, it seems to me, 
admit of a very satisfactory solution without some further knowl- 
edge of these observances among the peoples of this entire region. 


DisposAL OF REMAINS 

Even after the carcass of a bear has been respectfully treated 
in a conventional manner and the flesh eaten, there are still addi- 
tional obligations for the hunter to fulfil. It is necessary that the 
bones of the beast, and more especially the skull, should be dis- 
posed of properly. We undoubtedly have here, despite rather 
meager information on the whole, a series of customs associated 
with the bear, which form part of a much wider category of prac- 
tices observed in connection with the disposal of remains of other 
game animals. I shall endeavor to show, therefore, a relative 
consistency in the treatment of the remains of bears as compared 
with the other animals. This will apply both to the objective 
practices which we shall review and, to a large extent, to the 
explanation most frequently advanced for the customs. 

In by far the majority of the tribes studied in northern North 
America and Siberia as well, a special emphasis is placed upon the 
preservation of the bear’s skull, which is usually placed upon the 
branch of a tree in the woods, on a pole in some instances, or de- 
posited in an ostensibly sacred place in the forest, sometimes along 
with the skulls of other animals. The treatment accorded other 
parts of the skeleton show a much greater variation in practice, but 
associated with these customs is a widespread taboo which is 
offered as an explanation of them among a large number of peoples. 
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It is said that the bones of the bear, and often other game animals, 
must be kept out of the way of dogs.*** Should a dog gnaw or even 
touch them the “spirit’’ or ‘‘owner”’ of the animals will be offended 
and misfortune or poor luck in hunting will result. 


NortH AMERICA 
Eastern Woodlands 


Among the Wabanaki peoples, so far as we have information, 
it was the custom to hang a bear’s skull on the tree near the spot 
where the animal was killed.*** Information regarding the con- 
ventional disposal of the other bones is not available, but in some of 
the tribes of the group, if not all,®*’ there was a taboo upon allowing 
dogs to touch them, as well as the bones of other animals. 

That the custom of hanging up the skull of the bear may have 
been practiced by the more southerly coastal Algonkians is a plaus 
ible interpretation advanced by Skinner®** to account for the ab- 
sence of bear bones and teeth in many Algonkian refuse sites oi 
this region. 


5% This taboo is very widespread in North America and applies to many dif 
ferent species (see, e.g., the bibliographical note in Frazer, p. 259). Its special associa- 
tion with the bear is much narrower than the geography of the Ursidae. Among the 
peoples where this taboo applies to bear bones we have attempted to indicate the other 
animals for which it holds so far as information is available. 

586 Micmac (Joe Toney); Malecite (Mechling, p. 101, note). Care was taken 
to place the bones and skull “out of the reach of other animals, so as not to scare 
away the spirits of the bears.” Although there is no specific reference here to placing 
the skull on a tree the practice of closely related tribes leads one to suppose that this 
was probably the case. St. Francis Abenaki—One informant stated that it was formerly 
the custom to hang up the skulls of other animals, e.g., caribou, moose, deer, in a 
similar way so that the teeth would distinctly show. One of Hind’s guides (1, p. 53) 
was an Abenaki from either Pierreville or Becancour (p. 5) and when traveling with 
the explorer on the east branch of the Moisie River he said, referring to a bear he had 
killed the previous year, “You can see the tree where I killed him and his split skull 
hanging on a pole close by” (the animal had been slaughtered with an axe). The 
contemporary Penobscot do not know of this custom. 

587 See Malecite (previous note). Among the Abenaki there was a taboo against 
allowing dogs to gnaw the bones of beaver as well as bear. The former were thrown 
back into the water, as were fish bones. The bones of caribou were left where the 
animal was killed and the dogs were not forbidden them. Marten bones were collected 
and left in a pile. 

588 (7), p. 117. 
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The Montagnais-Naskapi either erect a special pole*** on which 
they hang the skulls of bears, and sometimes those of other animals, 
or utilize the branch of a tree for the same purpose.**® It is aiso 
thought desirable to place tobacco in the mouth, or in some other 
orifice of the cranium.’ The latter is sometimes painted with 
one or more bars of red pigment.** Dogs are not allowed to touch 
the bones of a bear and the necessity for carrying out this re- 


striction is frequently given as the reason for treating the remains 


589 James Mackenzie (p. 415) is the earliest observer to record this custom. He 
writes, “The bones being torn from the flesh or rather the flesh from the bones, they 
are with ceremony, suspended to a mai (Arbre de mai—flagpole) which has been 
previously erected for that purpose.” Cf. Chambers, p. 316, who presents a sketch 
of one of these poles with several skulls attached to it. Among the Mistassini (MS 
text, F. G. Speck) the skulls of bears are carefully picked clean of meat and carried 
about all winter. When a family makes its spring camp, a pole, carefully peeled of 
bark, is erected on which they are hung. In some cases these skulls are even carried 
from one summer until the following spring in order to bring them all together in the 
same place. Dr. T. Michelson writes me (March 13, 1924) to the same effect. He says, 
“At graves formerly there was a staff. On this were placed bear head bones and the 
head bones of other animals, even that of a duck.” References to the hanging up of 
parts of other animals are: Chambers (p. 316), beaver skulls; (p. .318) pike’s head on 
a pole (near Lake Tschotagama). The Mistassini also preserve the chin, lower lip and 
tongue string of a bear, which are kept in a birch bark receptacle. The claws must not 
be destroyed either. MS. notes F.G.S. 

590 Hind (p. 183) refers to a bear skull stuck on a dead branch of a tree near 
Trout Lake. It had been killed by Dominique, chief of the Moisie Band, two years 
before. The explorer wished to take it down but was dissuaded by an adopted son of 
Dominique who said it would be unlucky to take it away. The Indian related the 
story of a man who was bitten in the leg and mauled by a bear, the result of his in- 
discretion in taking a skull from a tree in order to throw it at a partridge because he 
had no weapon at hand. At Kiskisink (P.Q.) in 1917 there were several bear’s skulls 
hanging on a tree near the camp of an old woman hunter of the Lake St. John band. 
Baptiste Picard (Seven Islands) and Pitabano (Ungava) stated that this custom was 
the usual one in their bands. Cf. the statement of Tailhan, Blair, 1, p. 132, note 99. 
Comeau (p. 85) refers to this custom and says the rest of the bones were burned. 

5 Among the Mistassini some tobacco was rolled up in a piece of birch bark 
and stuck in the nasal orifice of the skull or fastened to the head bones. (Information 
Dr. Michelsun and Dr. Speck.) It was also desirable for passers-by to place a bit of 
tobacco in the skull of a bear that they might see hanging to a tree in the woods. Cf. 
Chambers, p. 315. 

5% Tf a man has killed a bear as the sesult of a dream he marks the skull with 
a couple of bars of red paint before lashing it to a tree (Picard, Seven Islands). Pita- 
bano (Ungava) maintained that one bar on the forehead was proper under these 
circumstances. 


138 AMERICAN ANTHROPOLOGIST [N. s., 28, 1926 


of the animal in this characteristic manner *” 

The Northern Saulieaux*™ also erect poles for the purpose 
already described in the case of the Montagnais-Naskapi. Skinner 
describes and figures one which was erected by a Lac Seul 
Saulteaux. The bark was intact on the lower portion of the pole 
but at three foot intervals there were peeled bands about one foot 
in width. These had been rubbed with red ochre.*® On it wer 
hung, in addition to a bear’s skull, the skin of the animal’s muzzle 
and its ears, as well as offerings of tobacco and ribbons.*% Some 
Saulteaux claimed that the skull should be painted with charcoal, 


583 See Chambers, p. 315; Le Jeune, p. 219. Hind, 1, p. 185, says that the bones 
were buried; 1, p. 110, quotes Pere Durocher (1853) in regard to a general taboo of 
this sort, the belief being that the spirits of the animals would become hostile if their 
bones were given to the dogs. Picard was clear in advancing this belief in regard to 
bears in particular. Mackenzie (p. 415) extends the taboo to the bears’ flesh and says 
that should the taboo be broken the ‘‘vile animal is instantly slaughtered, the flesh 
devoured and each guest must eat a teaspoonful of his excrements, and then the bones 
are hung toa tree.”’ For the Lake St. John Band it may be stated that the taboo applied 
to the bones of all game animals. An infringement of it would endanger luck in hunting 
and the normal increase of the animals hunted. Cf. Comeau p. 85. 

5% Skinner (7), p. 117, sums up his observations on the custom under review as 
follows: ‘‘All of the northern and central Algonkians with whom the writer has come 
in contact, including the eastern and plains Cree, the northern, central, and plains 
Ojibwa, and the Bungi, Menomini, anc Potawatomi have special observances con- 
nected with bear hunting. These invariably include the preservation of the skull, 
generally by placing it in a tree or on a pole, and usually the protection of the bones 
of the bear from falling the prey of village dogs.” 

5% Skinner (1), fig. 56. The Indian who had erected the pole refused to sell it, 
nor would he part with the objects hung on it “‘for fear that the next bear he met would 
attack him.”’ Cf. Montagnais-Naskapi belief op. cit. The author says that “‘bear 
poles are very frequently seen on the journey from Lac Seul to Lac St. Joseph on de- 
serted camp sites but are not found north of this” (p. 162). Long, near Lake Abittibi, 
saw a pole “‘daubed all over with vermillion paint” fairly close to a deserted camp site. 
He says that on the top of it ‘‘were placed three human (sic) skulls, and the bones 
hung round.” This description sounds suspiciously like that of a bear pole, unless we 
are to accept it as a peculiarly anomalous custom not recorded by other observers. 

5% Skinner (1), p. 162. Skinner believes that some of these customs may have 
been derived from the eastern Cree as they are most typical of the northern Saulteaux 
bands, according to his personal observations. While this is a distinct possibility, the 
wide provenience of erecting a pole or preserving the skull in a tree makes it difficult 
to point out the direction of diffusion of the custom with respect to any particular 
group. At deserted camps on Lake St. Joseph were to be seen “‘skulls of moose to- 
gether with bears’ ears, bird wings, and skulls, and moose bones hung up on trees.” 
P. 164. 
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but with no other pigment. Usually it was not painted at all.5*” 
Dogs are never allowed to get at bear bones.®% 

The customs of the eastern Cree,®** Téte de Boule,**** Timagami 
Ojibway, and Timiskaming Algonquin, are similar in their 
major aspects to those of peoples already described. 

Among the Plains Ojibway (Bungi) the bones of the bear could 
not be thrown to the dogs but were carefully preserved, wrapped 


597 Tbid., p. 162. This is one feature which, according to the author, differentiates 
the northern Saulteaux practices from those of the Cree. 

5%8 Jbid., p. 163. Skinner saw moose bones given to dogs but those of beaver, 
mink, otter, muskrat, loon, and duck were thrown back into the water or hung out 
of the reach of dogs for fear of offending the “spirits” of the slain creatures. Cf. Reid, 
who says that a dog is never allowed to eat the flesh or gnaw the bones of a bear. If 
this happened the “‘subsequent chase of the animal would be unlucky.” 

599 Skinner (1), p. 70. The skull of the bear is carefully cleaned and the brains 
removed. It is decorated with vermilion (see fig. 37), kept in a safe place by the slayer 
for three to six months (cf. Mistassini, op. cit.), and then taken secretly and hung on a 
tree in the forest. On p. 69 the author states that a bear’s bones ‘‘are never given 
away, unless the bear’s flesh is served as a feast in the lodge of the slayer. In any 
event, they are carefully cleansed, saved, and hung up or placed on a scaffold where 
the dogs cannot reach them.” We do not have any record of the Cree erecting poles 
or of the offerings of tobacco so characteristic of the Algonkians elsewhere, but the 
details we have are so meager that the negative evidence may not be of any significance. 
Franklin (p. 64) refers to the fact that the Cree hunters avoided bringing moose and 
deer to the post “‘lest the white people should give the bones to the dogs.” The skin 
of the under lip was saved and, together with a piece of the tongue, bones, and claws, 
kept by the hunter as talismans. 

59% The skull was hung in a tree, the other bones thrown into a river or lake to 
keep them out of the way of dogs. A knife was often made of the bear’s thigh bone. 
The fore-paws were saved and used for divination. Information, D. S. Davidson. 

609 Speck (1), p. 27. The skull is ‘‘painted with a black stripe from nose to 
occiput and another stripe perpendicular to this across the crown; a black spot in 
each quarter. Then a spruce tree is trimmed of bark, but left standing in its natural 
position; the skulls are tied to the trunk, and ribbon streamers are tacked to the top 
of the tree and red bands painted around the peeled portion at intervals.”” Moose 
and caribou antlers were placed on a tree stump and skulls of beaver were placed in 
the branches of a tree near where the animal was killed. To neglect this was thought 
to weaken the power of a hunter. 

601 Speck (2), p. 26. After the bear feast ‘‘the lower jaw bone is tied to the skull 
in its proper position and black stripes are painted on the skull. This is then put on 
the stub end of a branch of a tree facing some prominent point toward the river or 
lake, near the water’s edge Here it can be seen by passers-by as a reminder of the 
place and occasion of the bear feast.’”” Some hunters, in order to ensure success in 
their enterprises, ‘“‘preserve the skulls of all the game they kill.” P. 24. 
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in a bundle, and hung on a tree. The nose was often carried off into 
the woods and hung up in some secret place.** The Plains Cree 
on the other hand, do not preserve the skull of the bear, or hang 
it up on a tree or pole, and the bones of the animal are not kept 
away from the dogs.* 

South of the Great Lakes the Menomini and Forest Potawatomi 
are the only Algonkian people from whom we have information on 
the points under review. It is, perhaps, indicative of the ancient 
character of these customs that despite the more sedentary em- 
phasis in their economic life, as contrasted with their northern 
congeners, they retain a reverential attitude toward the bear and 
several of the characteristic practices found in the north are 
known to them. Among the Menomini the skull and lower jaw 
of a bear are tied together and broken cedar twigs are thrust into 
the nostrils. It is hung up in a sacred place in the slayer’s lodge 
for a time and later hung on a tree in a “clear place”’ in the for- 
est.° The other bones must not be broken and should be kept 
away from dogs. They are wrapped up, some tobacco tied with 
them, and then they are thrown into the river.** The Potawatomi 
exhibit a variant custom. They preserve the shoulder blades as 
well as the skull, but apparently do not hang them up on trees 
or 


6 Skinner (4), p. 510. Particular mention is not made of the skull. 

63 Jbid., p. 541. Jacob Bear (an eastern Cree) told Skinner that the practices 
of the plains people, among whom he was then living, were entirely at variance with 
his father’s habits. The ‘‘bell” pendant of a moose, however, is hung on a tree nearby 
after the animal is killed, ‘‘as an offering to the gods.” (sic) 

6% Cf. Timiskaming Algonquin, op. cit. 

6% Skinner (3), p. 213; also (5). p. 179. The brains are removed through a hole 
made in the right temple. Cf. Gold, note 620. 

6% Skinner (3), p. 213. In winter a hole is chopped in the ice. “The reason for 
this custom is the belief that the bear will come to life again and return to be re-caught 
if all of his bones are together and well cared for.” A similar explanation is given by the 
St. Francis Abenaki for returning beaver bones to the water. It is even said that if 
the bones are thrown into a lake where no beaver were before, the animals will later 
appear. 

607 Skinner (field notes) says that they are wrapped in birch bark and placed in 
a little outhouse. The shoulder blades were probably used for purposes of divination. 
See Speck (9). 
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Mackenzie Area 


Although we have so little specific information of a sound 
ethnological character for the various Athabascan tribes of this 
area, we may perhaps accept the generalization made by Father 
Morice regarding the treatment of bears’ skulls among the Déné 
known to him. He writes ,“ . . . . they put the bear’s head out of 
the reach of dogs or wolves, unclean animals with which contact is 
defiling, and therefore, humiliating for the whole bear gens, which 
would not fail thereafter to avoid giving the careless hunter another 
opportunity of allowing such unbecoming treatment.’®* In 
another place he states clearly that among the Carrier, the skull is 
“invariably stuck up on a stick or the broken branch of a tree.’’®* 
Among the Ten’a neither the bones nor the flesh of a bear must be 
given to dogs, but apparently it is not customary to hang up the 
skull.*° 


8 The occasion for the statement of Morice is instructive. He is pointing out 
this custom as a parallel to the practices of the Siberian natives, a fact which he says 
“all travelers in Asia and America have noticed.” See Morice (4), pp. 171-2. Cf. (5), 
p. 129. The Tahltan of the Stikine River burn the skulls of bears and seldom place 
them on poles. “Farther east among other Tahltan and among the Kaska they are 
generally placed on poles or in trees.”” (Information Mr. Jenness from notes of J. Teit.) 

6° The author adds here that the natives give no reason for the practice, but 
in the quotation cited above he seems to have cleared up the point for himself. Marten 
and beaver also must be kept away from dogs. Morice (2), p. 108. 

#10 Jette (2), p. 605, gives only the briefest reference to the matter. They may 
not be thrown away carelessly or put into any dirty place. He specifically mentions 
burning them or throwing them into the river, adding that during the winter “the 
water hole from which the daily supply of water is obtained is almost filled with these 
bones.” There is no doubt regarding the prevalence of the idea among the Athabascan 
tribes that dogs contaminate game animals by contact. See, e.g., Pike, p. 56, who 
writes that caribou bones among the Yellow Knives and Dog Rib are sometimes put 
up in a tree; Harmon, p. 314 (beaver bones); Hearne, p. 307; Dall, p. 89, for Tinneh 
of Alaska, with special reference to beavers and sables; Morice (2), p. 108, for the same 
animals among the Carrier, also the anecdote told by the author in his Au pays de 
VOurs Noir (1897), p. 71, quoted by Frazer, p. 239. 
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Plateau 


Among the Thompson River Indians,™ the Lillooet,* Shus- 
wap," and Chilcotin® it was customary to elevate bears’ skulls 
on poles or trees. While we find it recorded for these tribes that 
the bones of certain game animals must be kept away from dogs, 
and it would appear to be a fairly general concept among them, 
the bear is not specifically mentioned in this connection.’ It 
seems inconceivable, however, that this animal should escape the 
application of this ideology in view of the practices referred to. 

EURASIA 

That the custom we have been considering prevailed over a 
considerable portion of Siberia is not to be doubted, although the 
evidence we have been able to collect for this region is scattered 
and the details we were able to assemble in the case of some of the 
American aborigines, unfortunately, are lacking. The preserva- 
tion of bear skulls and the practice of placing them in the woods, 
on trees, or in some special place, has been reported for the follow- 
ing peoples: Kamchadal,® Yakut," Manyarg,*® 

11 Teit (4), p. 347, says that when the flesh of a bear’s head had been eaten, 
the skull was tied to a small tree top, as high as could be reached, and left there. The 
men who put it there always painted their faces in a certain way. It was considered a 
mark of respect to carry out this custom. If it were not done bears migit take offense 
and the hunter would be unable to kill any more of them. Deer’s heads (p. 346) were 
sometimes placed on trees so as to be beyond contaminating influences, particularly 
of women and dogs. 

2 Teit (1), p. 279. ‘The hunters (after address) painted both sides of their 
faces black, and, after butchering the bear, raised its head on the top of a pole, or 
hung it to the branch of a tree. Some hunters threw it in the water. Thus the bears 
would be pleased, and would neither seek revenge nor give bad luck to the hunters.” 

3 Teit (2), p. 603. The skulls were “raised on the tops of tall poles.” 

4 Teit (3), p. 789. “Invariably elevated on poles.” 

615 See Teit (4), p. 346, for the Thompson’s method of safeguarding deer bones: 
the Lillooet (Teit [1], pp. 281-2) threw deer and beaver bones into the water for the 
reason cited; Shuswap (Teit [2], p. 603) regarding deer and beaver; Boas (5), p. 642, 
reported for the same people that beaver bones were thrown in the river. Dogs were 
not allowed to gnaw or to eat beaver meat. 

16 Steller, p. 117, writes that they hung the skull and haunches (Hiiften) either 
under the rafters of their houses or outside of their dwellings upon trees. Krashennikoff, 
p- 103, refers only to the former practice. 

97 Jochelson (4) refers to the fact that the skuil and other bones are put on a 
platform in a special hut. Inside of the skull are put shavings. While doing ‘his the 


HALLOWELL] BEAR CEREMONIALISM 143 


Gold,”° Gilyak,™ Oltscha,** Ainu,®* Tungus (Northern),® 


natives say, ““Your brain we put in now.” A piece of wood is also put in which repre- 
sents the tongue. This treatment of the remains is for the purpose of keeping the 
skeletal parts out of the way of dogs and is done in the case of elk and deer, also. It 
is believed that “* the bones of the animal are assembled it will come to life again. 
Jochelson (2), p. 148. 

«18 The bones are collected, wrapped in birch bark, and hung on a tree (Galitzin). 
Middendorf, 1v, p. 1609, writes that the skulls are hung up on trees to keep them out 
of the way of dogs. 

“9 Atkinson, p. 369. ‘In their encounters with the bear they are careful not 
to injure his head, as they offer it to their god (sic) and it must be without blemish, 
enclosed in birch bark and suspended from a tree: this they believe to be a certain 
antidote against evil spirits.” 

©0Lansdll, u, p. 233, note, refers, t. the interior of a house in which bear 
skulls and bones adorned the walls. Von Schrenck (pp. 730-1). Bear skulls are hung 
to the branches of trees. They do not split the skull, as the Gilyak do, although the 
ones he examined each had a large perforation in one side or the other through which 
the brain had been removed. Other bones of the animal are hung up, too, instead of 
being buried as among the Gilyak. 

1 Bush, p. 124, writes that ‘‘upon all sides, scattered through the woods, were 
skulls of bears poised upon the stumps of small trees, from four to six feet above the 
ground.” He calls these offerings, and then adds that when newly placed in position 
they were “sprinkled with tobacco, berries, roots, and other articles.” Lansdell, n, 
p. 233 (note), says the ears, jaw bones, skull, and paws are hung on trees, ‘‘Occasionally, 
the skull is split and suspended in their houses.” Cf. Von Schrenck, pp. 730-1. The 
skulls of bears killed in their festivals are split by a special instrument (see plate 51, 
fig. 5), a proceeding which strangers are not allowed to witness. After the brain is 
removed the skull and bones are taken out of the house with a great deal of ceremony 
by the older people and carried to the forest. All of the bones except the skull are 
buried. The latter is wedged into a cleft made in the stump of a young tree felled near 
the ground. Sternberg (1), p. 271, says the head and bones are “‘in das traditionelle 
Gebiude fortgebracht, das zur Grabstiitte der Reliquien das heiligen Tieres dient.” 
The Gilyak of Saghalin (Hawes p. 202) take the skulls cf bears into the unfrequented 
parts of the woods and place them on sticks. Scheube, quoting an observer named 
Joest (p. 236), says the skull is placed with shavings (inao?) in a tree near the house. 
Labbé, p. 267, writes that the skull is temporarily placed in a little store-house used 
for fish and later carried to the edge of the forest. 

®2 Von Schrenck, p. 731. The Oltscha customs are the same as those of the 
Gilyak. 

®3 The nusa or ‘‘sacred hedge” is the special depository for the skulls of bears 
killed in the chase as well as those sacrificed at Ainu festivals. Batchelor, p. 494, writes 
that a “tall pole is here set up having a fork in the top; the prongs of which are orna- 
mented with inao.” It is called keomande-ni, i.e., “the pole for sending away’’; see 
Fig. 495, and, for a sketch of a nusa, p. 90. This author saw a collection of two hundred 
such skulls outside of one hut. They are called akoshiratki kamui (divine preservers), 
and libations and offerings are made to them, from time to time. Cf. Von Siebold, 
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Samoyed, Ostyak.“* Among the Yukaghir and Yakut our 
authorities state that the natives maintain that this is done in 
order to keep the bones from the dogs. Inquiry would no doubt 
reveal a similar notion in other cases. 


COMPARATIVE DISCUSSION OF POST-MORTEM OBSERVANCES 


The multiformity of the post-mortem customs connected with 
bears has been sufficiently brought out in the foregoing regional 
survey of the concrete data and needs no further comment at this 
point. Yet, in spite of the wide differences in these customs and 
the variations which occur even within the bounds of the areas 
where similarities predominate, one is also impressed with certain 
intercontinental correspondences. the character of which we shall 
now discuss. 

1. Throughout the regions of both continents where ceremonies 
are performed after killing a bear, there seems to be an wnder- 
lying trend in the customs described, despite much variation in de- 
tail. I refer to the conciliatory spirit in which they are carried 
out. No matter whether the observances themselves are simple or 
elaborate, their purpose seems to consistently imply an ostensible 


pp. 18, 26; Scheube, p. 234; Landor, pp. 214, 282, 286, and illustration, p. 281; Bird 
11, p. 99; Von Brandt, p. 134; Hitchcock, pp. 472, 476; sketch p. 481 and plate cxm; 
Labbé, p. 257. 

The skulls of certain other animals are sometimes similarly treated, e.g., foxes 
(Scheube, p. 234); (Landor, p. 214) wolves (ibid., p. 214 ) and deer (p. 286). Fox skulls 
are usually kept in the huts. See Batchelor, pp. 352-4, 505, and Von Brandt, op. cit. 

® Czaplicka (1). ‘“The bones of the bear must be placed just as they are in a 
bag, and hung on a tree. If one bone is lost, the spirit of the bear will hold the hunter 
responsible for it.” 

5 Jackson speaks of the sacrificial piles of the Samoyed (one of them on the 
island of Waigatz is figured on p. 34 of the author’s Great Frozen Land) which he says 
are “rude heaps of sticks, antlers and bones. They all contain bear skulls as well as 
those of other animals. Sometimes the skulls are stuck upon the so-called “‘bolvan” 
(erect posts with the end roughly carved to represent a human face). They are sacred 
and even though surrounded by driftwood a Samoyed will never take a piece from here. 
It may be worth mentioning that, although there is no reference to bear’s bones, 
some of the Samoyedic peoples (see Middendorf, p. 1447) consider it a sin for a dog 
to gnaw the bones of the wild reindeer. 

6 Gondatti, p. 77, says that at the end of the.period of celebration the skull is 
hung on a tree in the belief that this honors the bear and it will therefore bring good 
luck to those perticipating. The claws and canine teeth are also preserved. 
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demonstration of respect toward the bear. In the cases where we 
were able to throw any light whatsoever upon the actual motiva- 
tion of the ceremonies, in terms consistent with native thought, this 
interpretation was amply demonstrated. The bear was believed to 
represent, or was under the spiritual control of, some supernatural 
being or power which governed either the potential supply of 
certain game animals, or the bear species alone. It is the propitia- 
tion of this supernatural agent which is actually desired and not 
the animal itself, conceived simply as a terrestrial creature. The 
bear veneration of these peoples is not ‘‘animal worship” in a crude 
or narrow sense, therefore, unless we mean by this term the propit- 
iation of the supernatural controller of the bear. In some of the 
tribes surveyed, in fact, this would amount to the worship of an 
independent deity. But, it is necessary to perform the established 
ceremonies, whatever terms we may prefer for them, in order that 
more bears or other animals may be released by the spiritual 
controller of the bears. In this way man is able to advance his 
own material welfare. 

The ceremonies performed by the Pueblo Indians of North 
America do not, as far as I can see, manifest the trend described 
above. The treatment of the bear as a slain enemy would be just as 
foreign to the Lapps as to the Algonkians of the Eastern Wood- 
lands of America, or to the Siberian peoples. The northern 
peoples, however widely separated, show a fundamental similarity 
in this respect, therefore, which the peoples of the Southwest, 
although exhibiting certain external analogies, fail to exhibit. 
Altogether, their treatment of the bear seems more aberrant, 
compared with all of the northern peoples discussed, than do the 
geographically most remote of the latter in respect to each other. 

2. In addition to the underlying trend which characterizes the 
bear ceremonies of both continents, there are basic analogies in 
the character of the observances themselves, which, with few 
exceptions, are also intercontinental in their distribution. The 
most widespread and important of these are the following: 

a The rites are always performed after the animal is killed 
and in connection with eating it.’ 


®7 Aside from differences in the motivation and ideology of the Ute and Kutenai 
observances, the mere fact that the occasion of the ceremonies which they perform is 
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b The carcass of the animal, its head, or its head and skin, 
is the special focus of ceremonial attention. 

c Offerings are made to the bear (or its supernatural con- 
troller). If food, it is placed before the animal; if in the 
form of objects, they are placed on the head, carcass, or 
skin. There seems also to be a decorative side to this 
custom in some cases, that is, an effort to “dress up” the 
creature in borrowed finery. 

d There are prescriptions and taboos in connection with 
eating the bear in which sexual differences are emphasized. 
Certain parts are usually taboo to women, it being a male 
prerogative to eat them. 

e The ceremonies are usually part of a communal feast, or 
celebration, an event of some social importance, to which 
friends and neighbors are bidden. 


3. Although very few in number and extremely scattered in 
distribution, specific correspondences in the post-mortem customs 
connected with the bear are not entirely lacking. We shall simply 
mention in summary form those which occur in both North 
America and Eurasia: 


a The special disposition of the skull of the bear is the most 
widespread of these, together with the explanation that it 
is done in order that the dogs may not defile the bones of 
the beast. 

b In skinning a bear the hide is slit from the throat down- 
wards (Lake St. John Montagnais, Mistassini, Penobscot, 
Téte de Boule, Gilyak.®*) 

c Reference is made to stuffing the skin of a bear by one of 


dissociated from the actual killing of the bear itself, serves to place them in a category 
entirely apart from the observances of the majority of the peoples under discussion. 
®8 The significance of this custom among the Indians lies in the fact that this 
procedure is followed only in the case of the bear. Whether this is true of the Gilyak 
is not stated. The lack of details regarding the skinning of the bear in the case of other 
peoples studied makes it impossible to interpret the significance of the parallel with 
any satisfaction, but this case illustrates the potential importance which may be latent 
in apparently insignificant details of culture. 


a 
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the earliest writers on the Montagnais-Naskapi and this 
is also done by the Koryak and Ostyak. 

d ‘The carcass of the bear or certain other parts of the 
animal are not introduced into a dwelling by the door 
but through some other opening (Mimac, Ainu, Gilyak, 
Lapps).™° 

e Women are forbidden to look at the dead bear (Mistassini, 
Ostyak) or are required to leave the dwelling into which it 
is taken (Montagnais, Micmac, Finns). 

f The feast of the bear’s meat is characterized by the “eat 
all” feature (Montagnais, Eastern Cree, Téte de Boule, 
Ainu, Asiatic Eskimo (head), Lamut, Lapps). 

g The men eat the heart of the bear (Northern Saulteaux, 

Gilyak, Northern Tungus, Ostyak, Vogul, Lapps). 

The offering of food made to the bear is not characteristic 

of the Algonkian ceremonies™® but connects the Nootka 

and Kwakiutl of the northwest coast of America with the 

Asiatic Eskimo, Koryak, Kamchadal, Gilyak, and Ainu, 

all of whom lay considerable emphasis upon this practice. 


#9 This custom, although not always associated with the bear, is one which 
is clearly of wide provenience in America. Among the Eskimo (west coast of Hudson’s 
Bay, Boas [2], p. 148) the meat and skins of caribou killed in the fall are taken into a 
snow house through a hole cut in the rear. Salmon among the Ukusikalirmiut are also 
introduced by a separate entrance (Boas [1], p. 595). In both these cases the custom 
is connected with the notion that land and fresh water creatures must be handled 
differently from those which dwell in the sea. The Carriers (Morice [2], p. 107) never 
bring a lynx in through the doorway. They use the smoke hole instead, as the women 
pass through the former, and they are forbidden any contact, no matter how remote, 
with this animal. When a woman returns to a Babine lodge after childbirth seclusion, 
animals are brought in through the smoke hole for a few days in order to remove them 
from any potentially bad influence which a woman in this condition may exert (Ham- 
ilton, p. 207). Deer meat was taken in through a hole in the back of a Thompson dwell- 
ing (Teit [4] p. 346) because women who are ceremonially unclean use the doorway 
and might therefore offend the animals. Apparently, the Lillooet (Teit [1], p. 269) 
followed a similar custom as it is stated that “‘women never passed by the back of a 
hunting lodge because game was taken in that way or was cached there.” 

*® Throughout the Eastern Woodlands tobacco inevitably appears as an 
offering in the beat ceremonies but the bear is never ‘‘fed.”” The food offering also 
disappears when we leave eastern and northeastern Siberia. It is not characteristic 
of the Finno-Ugrian ceremonies. 
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HIsTORICAL DEDUCTIONS AND CONCLUSIONS 

We have now completed our survey of the most characteristic 
customs, ceremonies, and beliefs which center around the bear in 
North America and Eurasia. In the course of our investigation we 
have indicated both the similarities and differences which occur 
and, so far as possible, the cases in which customs associated 
with bears are also practiced in connection with the hunting of 
other animals. In regard to this latter point we may advance the 
conclusion that no other animal was found to attain such universal 
prominence as the bear, nor to have associated with it, over such 
a wide geographical area, such a large series of customs. Of all 
the game animals hunted in the north, the bear is the most con- 
stant recipient of special attention, even when, as in north- 
eastern Siberia, the respect evidenced toward other creatures 
and the ceremonial treatment rendered to them by certain peoples, 
equals that meted out to the bear. This fact is undoubtedly one 
which needs explanation, aside from the more perplexing question 
as to whether or not the typical ceremonies connected with the 
bear on both continents have any historical roots in common. 


THE PsyCHOLOGICAL HYPOTHESIS 


As we have indicated in our introductory discussion, certain 
writers have advanced a psychological explanation of man’s regard, 
reverence, or veneration for particular animals. Does this hypoth- 
esis aid us in interpreting the attitudes and practices connected 
with bears which have been surveyed in the course of our investiga- 
tion, or does it throw any light whatsoever upon their history? Can 
we say, for instance, that the common characteristics exhibited 
by the various species of bears (to say nothing of their differences), 
have made a similar impression upon the human consciousness 
everywhere, ergo, bear veneration and ceremonial practices have 
inevitably arisen? 

To begin with, we may admit that among the animals found 
in the habitat of the natives of North America and northern 
Eurasia, the ursine species are distinguished by characteristics 
which lend themselves more readily to anthropomorphization 
than those of other animals. Bears do, first of all, seem to possess 
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sagacious qualities. Those who have had the best opportunities to 
make a close study of them all remark this fact.** Then, too, the 
omnivorous habits of these creatures make them genuine com- 
petitors of man in the pursuit of food; on occasion they raise 
themselves upon their hind legs in a human-like manner or sit 
down against a tree with their paws, like arms, at their sides and 
perhaps one leg drawn up under the body; their plantigrade 
locomotion leaves an impression in mud or sand much like human 
feet (a heel, arch, and toes being distinguishable), and their 
excrement is similar to that of human beings, only considerably 
larger.“* In emotional behavior the bears also exhibit a range of 
facial and bodily expression which is very human. When at- 
tacked the animals often whine in a pleading way and tears may 
even appear in their eyes.“ They even resemble human beings 
in their well known tendencies to masturbation (at least in cap- 
tivity), and when skinned the human-like proportions of the beast 
have received repeated comment in primitive and contemporary 
society alike.’ Add to these characteristics the peculiar habit of 
hibernation without food—a phenomenon which must be specially 
curious and mystifying to the unsophisticated mind—and one can 
in this case read undoubted plausibility into the psychological 


*1 Consult, e.g., the books of Wright and Hornaday. The latter in his 1,000 
point scale of animal intelligence (p. 41) gives the grizzly a rating of 725 and the 
brown bear (European) one of 650. The gorilla gets only 500; the beaver 725. See 
also chap. xm. On p. 124 this author writes: ‘‘From sunrise to sunrise a bear is an 
animal of original thought and vigorous enterprise. Put a normal bear in any new 
situation that you please, he will try to make himself master of it.” 

* Hawes says (p. 168) that the Gilyak actually look upon the bear in this way. 

*8 See Thompson-Seton, 1, pp. 1079, 1085. 

4 Thid., 11, p. 1087. 

*% Hornaday (p. 127) writes: ‘“Next to the apes and monkeys, I regard bears 
as the most demonstrative of all wild animals. The average bear is proficient in the 
art of expression.” Also passim. 

6 See Sternberg’s realistic account of the behavior of the animal when shot 
({1] p. 267). 

7 The Montagnais-Naskapi point this out and the Eskimo taboo on bear 
meat mentioned by Boas (2), pp. 148, 489, is evidently based upon the same observa- 
tion. The Chukchi (Bogoras 325) also say that a skinned bear closely resembles a man, 
Cf. Sternberg’s vivid description of the carcass of a bear in terms of Gilyak psychology 
({1], pp. 267-8). 
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hypothesis. Such traits as these are surely of a type which, con- 
ceivably, might lead directly to an anthropomorphic conceptual- 
ization of the species.** Having compelled human interest, the 
human qualities of bears may have also aroused awe, wonder, fear 
or some other emotional response which, in turn, gave rise to an 
attitude of veneration and propitiatory observances. Thus might 
run the psychological interpretation.** 

Aside from the question of ultimate origins, regarding which 
one guess is as good as another, do the data assembled support 
or contradict this thesis? The essential question is whether the 
“human traits” of the bear can be said to be related causally to 
bear veneration, or other customs, as they actually exist in the 
tribes surveyed. I think not, particularly if we weigh against 
this interpretation certain other important considerations. 

1. Whereas the “human traits” of the bear are readily observable 
to anyone, the attitude of veneration by no means coincides with 
the geographical distribution of the species. It has a very much 
narrower provenience. 

2. Even though it can be stated as a generalization that this 
attitude is common to many peoples, it would be incorrect to 
maintain that we have here anything like a uniform concept. Not 
only does veneration differ in degree, but in point of uniqueness, 


68 That this has actually occurred is not to be doubted but it must be kept 
in mind that anthropomorphic traits have also been attributed to many other animals. 
For explicit statements regarding the anthropomorphization of the bear, see e.g., 
Kohl, pp. 408-9; Copway, p. 30 (Ojibway); Schultz, p. 106 (Blackfoot) ; Skinner (1) 
p. 76 (E. Cree); Krause, p. 181 (Tlingit); Bogoras, p. 325 (Chukchi, Lamut, Yukaghir); 
Sternberg (1), p. 248; Von Schrenck, p. 696; Hawes, p. 168 (Gilyak). The last, e.g., 
writes, ‘“The natives are fully aware of the Ch’uffs’ (bears) cunning and regard him 
almost as a Gilyak, certainly as a competitor, and love to tell stories of his knowing 
ways. They describe how he will go a-fishing, by preference at night, but if by day, 
he will stand with his right paw held close to his heart lest the sun should cast a shadow 
on the water and frighten the fish; how he will get up on his hind legs to fight and parry 
a spear-thrust, or shield his heart from a shot with his paw.” 

639 This type of explanation for bear veneration is illustrated for specific peoples 
by such remarks as the following: ‘There is no doubt that this wild beast inspires 
more of the feeling which prompts worship than the inanimate forces of nature and 
the Ainu may be distinguished as bear-worshippers;” ‘‘ . . . . the bear, which is the 
strongest, fiercest, and most courageous animal known to them, has probably in all 
ages inspired them with veneration.” Bird, 1, p. 99. Cf. Von Schrenck, p. 696. 
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as compared with the attitudes manifested toward other animals. 
Certainly among the Gilyak and Ainu, for example, there is no 
other animal which is more highly revered, but even in these 
groups it is not the only animal toward which a venerative 
attitude is held.“° In other northeastern Siberian tribes the 
attitude toward the bear is probably even less distinctive.“ In 
North America, on the other hand, among the Algonkians of 
the northern and northeastern Woodlands the veneration of the 
bear is much more unique“ in character. Such facts are difficult 
to explain if the qualities exhibited by the bear are the sole stimulus 
to the development of a venerative attitude. 

3. There seems to be no striking correlation between the occur- 
rence or complexity of rites or customs and bear veneration. Even 
in tribes, for example, which observe no special ceremonies when 
a bear is killed and eaten, the animal may, nevertheless, be greatly 
respected or even reverenced.** Or, where very few or simple 
ceremonies are practiced, the animal may be held in just as great 
or greater esteem as in tribes where elaborate ceremonies exist. 
Rites and customs connected with bears thus seem to be less widely 
spread than the veneration of the animal and we cannot make any 
satisfactory inference regarding one phenomenon from the presence 
of the other. 

4.{When we consider the special form which rites and customs 
take, the inadequacy of the psychological hypothesis becomes still 
more apparent. While a few observances connected with the 


“ See Sternberg’s remarks about the narwhal (1), p. 250. 

*! Among the Kamchadal, e.g., Steller, p. 276, equates the whale, bear, wolf, 
and narwhal as especially venerated animals. For the Koryak the whale may be men- 
tioned, for the Reindeer Chukchi, the wolverene and elk. 

*@ For Montagnais-Naskapi, see Chambers, p. 316 and MS notes of F.G Speck; 
Wabanaki tribes, field notes, F. G. Speck and A.I.H. Timagami Ojibway, Speck (1), 
p. 27; Ojibway. Kohl, p. 408; E. Cree, Skinner (1), p. 68; N. Saulteaux, ibid., p. 162, 
Jes. Rel., tv1, p. 127 (“it passes belief what veneration they have for the Bear’). 

“3 This is certainly the case among the plains Indians and for the Mongolic 
tribes of Central Asia. Czaplicka (9), p. 31, writes: ‘Generally speaking, there is no 
animal worship, but some animals are venerated. The greatest veneration is shown 
to the bear, occasionally to the wolf, and of birds, to the eagle, the hawk, and the goose.” 
The Samoyed might be cited as an additional example. 

“4 Compare, e.g., the Labrador Algonkians with the Ainu. 
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animal extend over considerable areas, coinciding with the venera- 
tion of the beast, other practices are specifically localized.“ 
Furthermore, as in the case of the venerative attitude, we 
discover that the practices connected with the bear apply to the 
treatment of other animals also, in a number of tribes. 


THE Economic HyporHeEsis 


Another hypothesis we must consider is the economic interpre- 
tation of the beliefs and customs centering around the bear. This 
theory, in the form of a generalized explanation of religious atti- 
tudes and practices connected with animals, has been advanced by 
some writers on primitive religion. N. W. Thomas, in particular, 
maintains that the propitiation of animals is in proportion to their 
usefulness.“? Is there any validity to this hypothesis as applied 
in the case of the bear? For the followingreasons it has, to my mind, 
even less to recommend it than the psychological interpretation. 

1, The bear is an animal of economic importance over a much 
wider area than that in which veneration or ritual observances 
occur. This applies to both continents so that, broadly speaking, 
the mere fact of usefulness does not in any way seem to imply the 
existence of correlated beliefs and customs of a magico-religious 
type. 

2. In the regions where the most characteristic beliefs and 
ceremonies connected with bears do occur, the beast is by no 
_means the most important animal from an economic standpoint. 
The bear is, indeed, more often than not, clearly superseded in 
economic value by creatures of greater usefulness. Take, for 
example, the reindeer (caribou). Whether hunted, as in North 
America and Eurasia, or domesticated as in the region of reindeer 
nomadism in the latter continent, it is infinitely more basic to the 


“5 The use of the nimaban in Labrador, e.g., as compared with the widespread 
concilatory address to the animal and the treatment of the skull. 

«6 See the ceremonies of the Asiatic Eskimo, Chukchi, Koryak. 

7 See “The Origin of Concepts relating to animals.” 

8 Batchelor (2), however, says the Ainu wcrship bears (a) because they know 
of no more powerful or greater animal; (b) becayse “‘it is at once both food and cloth- 
ing.” The utilitarian aspect he would evidently consider primary, as he adds that 
foxes and moles are called kamui but are not worshipped ‘‘because they are not useful.” 


it 
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economy of these northern forest-tundra peoples than the bear. 
In northeastern Siberia and on the Northwest Coast of America, 
the sea mammals take first place, together with halibut and salmon 
in the latter region. In northeastern America the beaver even 
rivals the caribou in economic importace. 

3. A still more contradictory fact, from the standpoint of the 
economic hypothesis, is that these animals which transcend the 
bear in economic value are not by any means universally the 
focus of special propitiatory ceremonies. The absence of any 
such rites in connection with the caribou, except in some parts of 
northeastern Siberia,” is a fact which Czaplicka has commented 
upon.®® The same thing is true of the beaver. On the other hand, 
the whale™ and the salmon™ are the center of a ceremonial com- 
plex in some regions. 


HIsTORICO-GEOGRAPHICAL INTERPRETATION 

Those addicted to psychological or economic theories of inter- 
pretation err, it seems to me, in two directions. In the first place 
the geographical distribution of the phenomena in question is not 
taken into account. In the second place, they fail to stress the 
chief factor in the determination of the specific attitudes and prac- 
tices which prevail in any given group, viz., historic tradition or 
culture. The form which customs connected with bears take, as 
well as the presence or absence of veneration, is primarily a cul- 
tural phenomenon and requires interpretation from a historico- 
geographical point of view. Consequently, the characteristic 
attitudes and practices associated with the animal in any tribe 
may be said to be a function of its historical relationships and not 
due to any naive observation of the traits of the species, or neces- 
sarily connected with the creature’s “‘usefulness.”” Neither the 
psychological nor the economic hypothesis, for example, throw 
any light whatsoever upon the reason why the Ainu celebrate bear 
festivals while the Chukchi have very simple ceremonies. When we 


“® Notably among the Reindeer Chukchi. 

0 (4), p. 495. 

*1 In northeastern Siberia and on the North Pacific Coast of America. 
2 On the North Pacific Coast. 
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observe, however, that the Amur-Gulf of Tartary region is one 
in which peoples geographically contiguous to the Ainu also hold 
periodic festivals, whereas the neighbors of the Chukchi practice 
only simple ceremonies, we have at least a starting point from 
which to advance to a more i:itelligible historical interpretation 
of the customs of the two peoples in question. 

Having cut ourselves loose, therefore, from psychological and 
economic theories of interpretation, we may attack the problem of 
bear ceremonialism in its broadest intercontinental aspects from 
the historico-geographical standpoint. 

One outstanding geographical fact is apparent in the distrib- 
tion of the most typical and widespread customs associated with 
the bear. In the discussion of almost every topic it was found that 
the items which showed the most marked correspondences and, 
in some cases, specific resemblances to each other, had practic ally 
the same provenience. With the exception of northeastern Siberia 
and the Northwest Coast of America, they were found to chiefly 
characterize the northern Boreal hunting peoples of both con- 
tinents and not those of the arctic littoral to the north or tribes of 
a more southerly habitat. In particular, the outstanding customs 
which are associated with the bear throughout this vast region 
include the performance of post-mortem rites and the disposal of 
the skull of the animal in a conventional way, conciliatory addresses, 
a varied synonymy for the bear usually accompanied by a specific 
taboo upon the use of the generic term, the belief that the animal sucks 
its paws for nourishment during hibernation, and the use of thrusting 
and striking weapons at close quarters in the hunt. On the subjective 
side the idea seems to be widely prevalent that the bear is under the 
guidance of some sort of spiritual controller. The seeking out of the 
animal in its winter den is of wider provenience, as is an attitude 
of respect or veneration for the bear. 

In North America the northern and northeastern Algonkians 
exhibit all of these characteristic traits and, as I see it, resemble 
the peoples of Eurasia more closely than do most of the tribes 
of western America which exhibit fewer parallels from a quantita- 
tive standpoint. 
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The Plateau tribes do not, for example, perform any rites in 
connection with the carcass of a bear, although they treat the 
skull in a manner which is paralleled elsewhere. Their bear songs 
are conciliatory but do not resemble the Asiatic speeches to the 
animal as much as do those of the Algonkians; their synonymy is 
very weak and apparently of much less importance, if not essen- 
tially different in character. In respect to the belief in paw sucking, 
our information is tenuous and it is not possible to speak of their 
manner of hunting bears with much certainty. 

On the North Pacific Coast we do find authentic traces of 
post-mortem rites but regarding the other, often associated, prac- 
tices, a doubtful negative must be stated, although inquiry might 
still supplement the present record. The same situation prevails 
with respect to Californian data and in the Pueblo region the cere- 
monies which are performed are so redolent with the ideology of 
this area that they seem remote from the practices of the north. 

In Asia, on the other hand, we find the characteristic series of 
customs in question appearing in northeastern Siberia, the Amur- 
Gulf of Tartary region, and western Siberia.’ In Europe the 
ancient Finns®* manifest the bear complex most typically, the 
Lapps being more aberrant in that their post-mortem treatment 
of the bear approaches the unique. They bury the bones of the 
animal and their speeches and songs to the bear, while concilia- 
tory, are not so clearly of an Asiatic pattern. They do have a dis- 
tinctive synonymy for the bear, nevertheless, and believe the 
animal sucks its paws during hibernation. 

With the exception of the Mackenzie area in North America® 
and Central Siberia in Asia we have, therefore, a fairly continu- 

distribution of a series of customs exhibiting basic analogies 


3 The belief in paw sucking is not reported from any people of this region so 
far as I can discover. 

4 With the exception of the paw sucking notion. While not specifically reported 
for the Finns the statements made with particular reference to the Lapps may, as 
we have already pointed out, refer to other north European peoples. 

6 Here we do have some slight indications of a bear cult. 

*¢ A region which needs investigation not only because the published data are 
so scanty but because it has been the scene of so many eruptive population movements 
from central Asia. 
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and some specific correspondences connected with the same animal, 
and including in their reach northeastern America on the one hand 
and northern Europe on the other. Does this fact give us any 
clue whatsoever to the solution of the fundamental historical 
question which now confronts us? Do the resemblances in customs 
and beliefs connected with the bear in Eurasia and North America 
represent the result of convergent, but historically distinct, devel- 
opments, or is there any reason to believe that they may have 
originally sprung from common historical roots? My own inclina- 
tion is toward the latter interpretation, chiefly for the reason that 
the peculiar customs we have been investigating have, roughly, 
the same intercontinental distribution as certain other culture 
traits which’ are undoubtedly of considerable antiquity or both 
continents. Let us briefly review these latter traits before stating 
our final conclusions with respect to bear ceremonialism. 

On the economic side, dependence upon the caribou is the out- 
standing cultural fact. Referring to North America Wissler 
writes ©? that “if other phases of culture were ignored, we should 
take the caribou range as one culture area.”* He then goes on 
to point out that this “‘culture shows some indication of being con- 
tinuous with the reindeer culture of the Old World. The analogous 
use of bark for vessels,** the bark-covered tipi of Siberia,®® and 
the remarkably tipi-like tents of Lapland®' and Norway may have 
a common origin. The tendency has been to attribute all of these 
similarities to the arctic environment. It seems more likely 
that the distribution of the allied reindeer and caribou alone has 


7 Boas (8); p. 118. 

8 Cf. Wissler (1), map p. 8. Thompson-Seton, map 8. The range of the Wood- 
land caribou (Rangifer caribou, Gmelin) more nearly corresponds with the most typical 
developments of the bear complex in North America. 

69 “An associate of the birch bark canoe from Nova Scotia to northern Russia,” 
writes Wissler (1), p. 55. Kroeber, however, without reference to distribution or a 
discussion of the point, cites the bark canoe as an indigenous American trait, (2), p. 3. 

%° Buschan, pp. 320-1, clearly shows the distribution of this type of dwelling 
in Asia on his map. It is not characteristic of the northeastern Siberian tribes. 

1 The pole foundation of the Lappish tent is quite unique as compared with 
that of Siberian and American peoples. See Elgstrém, pp. 157-160; photographs, 
sketches, 139-142, 147. 

2 More characteristically sub-arctic. 
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been the chief factor and that, as such, has served as a diffuser 
rather than a creator of various associated traits. The suggestion 
is that a culture having once developed around the caribou or 
reindeer as the case may be, mere expansion and diffusion would 
tend to carry it along, thus making the animal itself the accidental 
carrier of the culture. The historical view conceives that the real 
cause for the various traits being associated lies in the fact that 
they were at some former time and place so associated. Traits 
may thus be perpetuated so long as the faunistic or other condi- 
tions permit and it may yet turn out that certain paleolithic traits 
of reindeer hunters in the Old World were still to be found in 
Canada and Siberia a few hundred years ago.”’ 

Another investigator, Hatt, has attempted to depict in more 
detail an ancient intercontinental culture similar in extent to 
that suggested by Wissler. Hatt calls it the “inland culture” 
in contrast with the “‘coast (Arctic) culture’ which he believes is 
still older.** The former “is found fullest and most unmixed in 
the culture of the Tungusians,” he says, ‘“‘although its influence 
is felt frem Lapland to Labrador. .... Its most valuable pos- 
session is the snow shoe, which has carried it over the greater part 
of the arctic.”” This is the device which enables the hunter to 
pursue the reindeer or caribou and it is the chase of this animal 
which ‘‘more than anything else furthered the development of the 
snow shoe.’ In another place this author emphasizes the 
intimate relation between moccasins™ and snowshoes which he 
believes to have been “evolved together,’ the principal types 
of the former in Eurasia and North America having ‘“‘sprung from 
a common prototype which was not a sandal.’’**? Hatt also at- 


3 Hatt, pp. 248-9. 

Pp, 249. ‘The fact that the ski never reached America and that the Old 
World has only quite primitive forms of the netted snow shoes, while America has 
highly developed forms, would indicate that the inland culture reached America at 
an early period. The great variety of forms of the snow shoes and mocassins, and also 
the diversity of local terms, bear further witness to the considerable age of the inland 
culture.” Cf. Mason, pp. 381-408. The ski type occurs from northern Europe to the 
Amur. Netted shoes are reported from the Koryak, Chukchi, Yakut, and Tungus. 

See p. 151 for the author’s definition of moccasins. 

Thid., p. 243. 
7 Ibid., p. 239. 
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tributes a “clothing complex’’** to this inland culture, a char- 
acteristic technique of skin dressing,®* cradle boards or carrying 
cradles for infants,*”° the birch bark canoe, and the conical lodge.*™! 
To these traits may, perhaps, be added the tambourine or skin 
hand drum as an essential item of a shaman’s equipment,*” 
scapulimantia,** the “soul kidnapping theory” of disease,*” 
game drives,®*™ the earth diver motif in folklore,*” hunting ter- 
ritories,°”? bloody animal sacrifices.*’§ 


8 Jbid., pp. 247-8. Wissler (1), p. 63, remarks the association of tailored cloth- 
ing with the reindeer-caribou area of Eurasia and America. 

%° Hatt, p. 249. Including the use of double-handled scrapers (“‘originally a 
long bone”), smoking of the skin, and ‘‘perhaps even the use of fat as a tanning sub- 
stance.” 

#0 Cf. Mason, pp. 495-535. A bag is the corresponding device among the Labra- 
dor Indians. 

Thid. 

#72 Lowie (5), p. 180, calls attention to the “‘arbitrary association of shamanistic 
activity with a tambourine, which links some of our eastern Indians not only with 
Siberia but with Lapland.” Cf. Kroeber (2), p. 18. 

$73 Lowie, op. cit., p. 173; Andree; Speck (9). 

84 See Lowie, of. cit., pp. 176-80, who suggests that this notion may be a heritage 
from Paleolithic man. 

65 For Reindeer (caribou), deer, and buffalo. See Lowie (4) who writes (p. 282), 
“Altogether, I cannot escape the impression that we are here face to face with a cultural 
parallel which implies a single center of origin, that the impounding of game in the 
manner described evolved possibly in some Siberian tribe and thence spread to the 
east and the west. It is, indeed, a far cry from the Samoyed (Lowie has previously 
called attention to its use by the Lapps) to the nearest North American aborigines, 
but the resemblance is too great and the features too complex to permit the assumption 
of independent invention. Perhaps further inquiry will serve to discover traces of 
the custom in Western Siberia.” On the basis of information furnished me by Mr. 
H. U. Hall (cf. Middendorff, pp. 1369, 1380.) the distribution of this method of hunting 
reindeer in Siberia caan be advanced to the Yenisei River where the Samoyed, of the 
Big Low Tundra, employed it. Cf. Wissler (2), pp. 21-2, where the suggestion is made 
that the impounding of bufialo by the Plains Tribes may have been derived from north- 
ern peoples of Eastern Woodland culture. It was also characteristic of the Athabascans, 
see Franklin, p. 218; Richardson, 1, p. 393; 1, p. 26; Emmons, p. 70. 

6 Lowie (5), p. 180, refers to the ‘‘remarkable recurrence among the Chukchi, 
Yukaghir, Mongolic, Turkic, and Finnic tribes of the widespread North American 
“earth diver” motive. viz., the diving into water for mud from which the earth is 
created.” The Koryak may be added (Jochelson (3]) p. 35, and see Abercromby, p. 134 
({Folk lore Journal. 1889]) for the form of the tale among the Vogul. This tale has not 
been reported east of Hudson’s Bay in North America. 

‘7 Speck (4). For references to the occurrence of this feature in the Mackenzie 
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Other intercontinental traits (moose-hair embroidery,’ 
crooked knife®*®) which link northeastern North America with 
Asia might be mentioned, but these are less germane to our 
argument because their distribution does not extend beyond 
northeastern Siberia and therefore does not approximate so 
closely the distribution of customs associated with the bear as 
the features previously referred to. Probably they belong to a 
more recent stratum of intercontinental culture history, possibly 
a repercussion of American culture upon that of Asia. 

Still another facet of the Asiatic-American problem concerns 
the relation of the culture of western and northwestern America 
and the North Pacific Coast area in particular,®*' to Asia. Some 
cultural features (semi-subterranean houses," coiled basketry,** 
pottery, mummification®™) which occur in Asia and western or 
northwestern America skirt the north Pacific coast proper, 


area and in northwestern America, see note, p. 99. To these may be added Harmon, 
pp. 330-1, 255; Morice (4), p. 172. For data regarding Siberian peoples see Hiekisch, 
pp. 81-2, and the reference in Morice (op. cit.) to the remarks of John Ledyard regard- 
ing the Tungus; Erman, u, p. 328; Castrén (1), 1m, p. 191. 

#78 Dogs in America and northeast Asia, reindeer and horses in Asia. Consult 
the comparative data assembled by Jochelson (3), p. 90 seg.; Handbook, mn, p. 403, 
and Lowie’s remarks (5), p. 173. The Lapps should be included in the distribution of 
these practices. Pinkerton (Regnard), p. 179; (Leems.) p. 463; Scheffer, pp. 111-2. 

679 Speck (3). Cf. Boas (3), p. 534. 

Wissler (3), map. 


*81 Recently discussed by Kroeber (2) who writes (pp. 7-8): “‘It is the thesis 
of the following pages to demonstrate that essentially northwest coast culture shares 
with American culture only basic universal elements presumably derived from Asia; 
that it lacks regularly the generic American elements that were developed on American 
soil and became diffused, and that what is specific in it is either a direct outgrowth 
on the spot from the relatively undifferentiated primitive American culture or the 
result of later Old World influences.”’ 

8? Kroeber (2), p. 13, who considers this type of dwelling intrusive from Asia. 
Cf. Wissler (1). p. 112, who hesitates to draw any historical deductions. Waterman 
(p. 43) thinks an Asiatic derivation plausible. See also Jochelson (1) who in his funda- 
mental compilation of the data argues for a historical connection between the New 
and Old World houses of this type. 

*83 See Wissler (1), p. 53 (map), and Kroeber (2), p. 14. 

* Wissler (1), p. 68 (map); Sapir (2). 

*% See MacLeod, who maintains that it is a very recent development, pp. 146-7. 
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whereas others (sinew-backed bow,** defensive armor,**’ the magic 
flight tale®** and other mythological correspondences,*** netting 
tools,**° the unsought type of vision experience,*' a vigesimal 
system of numeration,** cremation®*) include the latter in their 
scope. The chronological relations of these various traits present 
a most intricate problem, as does their probable derivation. It 
has become well established during the past two decades, how- 
ever, primarily through the investigations initiated by Boas, 
that the solution of these questions is not to be sought on the 
assumption that northwestern America has been the passive 
recipient of cultural emanations from Asia. Very ancient move- 
ments of population as well as the diffusion of traits in the op- 
posite direction have exerted a pre cund influence upon the culture 
history of northeastern Siberia, a region which possesses many 
basic features in common with northwestern America.™ 


*86 Wissler (4), map, p. 132, and pp. 131-3, who argues for its Asiatic origin 
and latter diffusion into America. Cf. Kroeber (2), p. 6. The latter calls attention to 
the fact (p. 18) that it is ‘‘uncharacteristic of most of the northwest coast.” 

687 Wissler (1), p. 131; Kroeber, op. cit., p. 6. References to the earlier detailed 
studies of Hough and Laufer are cited by Wissler. 

688 Kroeber, op. cit., p. 6, and (3), map, p. 201. 

** Limited more exclusively to northwestern America and northeastern Asia. 
Dixon (1), summing up this evidence, writes: ‘“Here the degree of similarity is most 
striking, the myths . . . . forming practically one great group . . . . which are allied 
not by form alone, but by actual content of the myths themselves.” Cf. the funda- 
mental studies of Bogoras (1) and Jochelson (5), 

69 MS, A.I.H. 

1 Lowie (5), pp. 180-1. Cf. Benedict, pp. 26-27. 

6% Thomas (p. 925) writes, ““While the vigesimal system has not been found in 
use east of the Rocky Mountains, except in Greenland and among some tribes in the 
northwestern cis-montane portion of British Columbia, it prevailed to a considerable 
extent on the Pacific slope from Mexico northward to the Arctic Ocean, and it may 
also be added that it has been found among the eastern tribes of Siberia and was the 
method adopted by the Ainu.”’ Cf. Laufer (4): Dixon and Kroeber (4). 

*% Mac Leod. 

6% Boas (3), p. 534, writes that the ‘fundamental features of the material 
culture of the fishing tribes of the coast of northeastern Asia, of northwestern America 
and the Arctic coast of America are so much alike that the assumption of an old unity 
of this culture seems justifiable, particularly since the beliefs and customs of this 
large continuous area show many similarities” and furthermore, “‘a consideration of 
the distribution, and the characteristics of languages and human types in America 
and Asia have led me to formulate the theory that the so-called Paleo-Asiatic tribes 
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With reference to our own problem it may be pointed out that, 
with a few exceptions,®” the intercontinental traits which embrace 
both eastern North America and western Eurasia in their distribu- 
tion, are features conspicuously absent on the North Pacific 
coast. The chronological relation of these more widely distributed 
features to the Northwest Coast culture is beyond the scope of 
our investigation, but Kroeber’s study and our own superficial 
survey would indicate that they belong to quite separate culture 
strata. If these Boreal traits, in their original form, do represent 
features native to an ancient Asiatic culture, later disseminated 
in America by migrant caribou hunters (Wissler), they may be 
much older than the traits common to western America and 
Asia or those which link the North Pacific Coast area proper 
with northeastern Siberia. On the other hand, it is conceivable 
that they may have skirted the North Pacific Coast in the course 
of their dissemination from the Old World, because the littoral 
population of this part of America was already well established and 
had even developed some of its unique cultural features. Conse- 
quently, it offered an infertile field for the diffusion of such traits 
as the conical lodge, tailored clothing, moccasins, etc., but a few 
other traits were adopted. 

My own conclusion with respect to the history of the chief 
categories of customs connected with the bear is derived from a 
demonstration that these observances follow the same inter- 
continental distribution, on the whole, as the typically Boreal 
traits referred to. It seems probable to my mind, therefore, that 
in point of origin they belong to the same culture stratum. In 
short, I think it more than likely that a bear cult was one of the 
characteristic features of an ancient Boreal culture, Old World in 
origin and closely associated with the pursuit of the reindeer.*” 


of Siberia must be considered as an offshoot of the American race, which may have 
migrated back to the Old World after the retreat of the arctic glaciers.” Cf. Boas (9), 
Laufer (3), p. 267; for data regarding linguistic similarities see Jochelson (6); Stern- 
berg (5); Chamberlain (1). 

*% Such as netted snow shoes, the tambourine, carrying cradles for infants. 

6% Tt is not impossible that it may even have been derived from some Paleolithic 
people. However this may be, Bichler has interpreted the peculiar disposal of cave 
bear skulls and long bones in stone cists as evidence of an ancient bear cult at Drachen- 
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Later, it became intercontinental in its scope, extending from 
Labrador to Lapland. As this culture spread, due perhaps to the 
necessity of following the migrations of the animal which was the 
chief source of subsistence, its original traits, including a venera- 
tion of the bear and simple rites connected with hunting the 
animal, became more and more widely diffused and radically 
modified in the course of time. This hypothesis would account, 
it seems to me, for the ostensible differences in the customs 
described, as well as for the peculiar underlying trends and sim- 
ilarities observed. The same interpretation applies equally well 
to the other features of this Boreal culture complex, a point ela- 
borated by Hatt in his study of moccasins. In certain instances I 
called attention to what seemed to be indications of this process 
of modification, differentiation, and assimilation. The bear rites 
of the central Algonkians were tinged with Plains influence, the 
Lapp bear ceremonies clearly showed their European contacts 
and, in the case of the Gilyak, there was an integration of the bear 
customs with their social organization in a fashion nowhere else 
to be observed. We called attention also to the similarities be- 
tween the bear rites of the northeastern Siberian tribes and those 
performed after killing other animals. Since we find the whale and 


loch. The animals were evidently eaten as the percentage of } ng individuals, their 
continuous occurrence in the deposits and the non-anatomical position of the bone 
remains, makes it extremely improbable that the animals died a natural death. Tools 
made of bear fibulae have also been found. At least one interestin analogy to the 
practices of living peoples is in evidence. Some of the skulls show the forehead crushed 
in and Bichler thinks they were probably killed by this blow. Abel has also made 
discoveries of what he believes to be a Paleolithic bear cult and the sculptured figure of 
a crude bear in clay (with a skull where the head should be) in tie cavern of Montespan 
may perhaps be adduced as similar evidence. The early age of these discoveries is very 
impressive, Drachenloch, for example, being occupied in the Riss-Wiirm period. One 
may draw one’s own conclusions from these facts but at least it is clear that so far as 
northern Eurasia and North America are concerned, the Ursidae were not only one of 
the principal groups of mammals known to man from the earliest period of human oc- 
cupation in both continents, but in contradistinction to such other animals as the 
mammoth and rhinoceros, they were consecutively his contemporaries from that early 
period until today. Even the reindeer although long associated with men was not 
known so early as the bear. Once such a cult were started it may be argued that its 
conservation by northern hunters in the marginal areas of the northern hemisphere is 
a possibility worth consideration. 
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salmon ceremonially treated on the Northwest Coast of America, 
the problem of bear ceremonialism in these two regions needs 
further analysis. It may, perhaps, represent an extension of such 
ceremonies to the bear, or vice versa, particularly in view of the 
fact that we do not know the connections between the ancient 
Boreal culture and the cultural developments peculiar to north- 
west America and northeast Asia. We also have pointed out that 
the elaborate festivals of the Amur-Gulf of Tartary region are 
relatively recent in time, having probably grown up out of the 
simpler rites practiced. This fact basically connects these tribes 
with other peoples who observe such customs. 

Our investigation has, then, accomplished two major aims: 
(1) It has brought to a focus the available data on a cult con- 
nected with a single animal, exhibiting the peculiarities in the 
customs and beliefs of many different peoples and widely sep- 
arated regions. (2) It has enabled us to advance an historical 
hypothesis to account for intercontinental analogies and dif- 
ferences. 

In accomplishing the first aim, many gaps in the data have been 
revealed which field investigation may even yet be able to close up. 
Minor problems of diffusion have also been touched upon, but 
these, too, need to be supplemented by information which only 
the specialist in a particular region can fully command. The rela- 
tion of the rites and customs connected with other animals to 
those centering around the bear is also of interest and will throw 
light, perhaps, on the history of the latter series of customs in some 
regions. Finally, it is our hope that an intercontinental perspective 
in approaching certain problems in American culture history will 
receive increasing consideration and that more intensive regional 
investigations of customs connected with the bear, as well as de- 
tailed surveys of other widely distributed Boreal traits, will be 
undertaken. The historical interpretation which we have essayed 
may then receive more final confirmation or rejection. 
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HAWAIIAN CUSTOMS AND BELIEFS RELATING TO 
SICKNESS AND DEATH 


By LAURA C. GREEN and MARTHA WARREN BECKWITH 
BurIAL Customs 


LD CUSTOMS concerned with the preparation of the body 
for burial are remembered and to some extent observed 
today! in Hawaii. When anyone died in a house, no sound of 

wailing was made until the body was cleaned and dressed, for the 
spirit of the person still lingering in the house might be startled 
by the noise of lamentation and flee; moreover, loud wailing 
was a signal for relatives and intimate friends to pour into the 
house, and the body must be prepared before visitors arrived. 
Messengers were, however, sent immediately to relatives and close 
friends to announce the death. 

Relatives attended to the washing and dressing of the body.? 
Salt water was used for washing, for besides its power of purifica- 
tion and preservation, salt water was the “‘wai kala” or “water of 
forgiveness,’ according to the ancient Hawaiians.* A piece of 


1 For descriptions of old burial customs see Malo, Hawaiian Antiquities, 131- 
144: Kamaka in Fornander Collection of Hawaiian Antiquities and Folk-lore, 5:570-576; 
Ellis, Narrative of a Tour through Hawaii (reprint from the edition of 1837, Honolulu, 
1917), 269-272. 

2 Ellis, p. 270, states positively that the Hawaiians did not wash their dead as 
did other South Sea Islanders. 

3 The Hawaiian scholars Kepelino and Kamakau say, in Fornander Collection, 
6:273: “‘The ocean (ka moana nui a Kane) surrounded the earth. It was made salt by 
Kane so that its waters should not stink, and to keep it thus in a healthy and un- 
infested state is the special occupation of Kane. In imitation of Kane, the priests 
prepare waters of purification, prayer and sanctification (holy water) ‘wai hui kala’ 
‘wai lupalupa,’ and ‘Ke Kai olena,’ wherewith to drive away demons and diseases; 
it was called ‘Ka wai kapu a Kane’.””, Women purified themselves after child-birth 
by bathing naked in the sea and sprinkling their pa’u, or skirt, with sea water. If they 
were too far from the sea, they took a calabash of salted water, and at high noon 
offered a prayer of blessing and poured it over their bodies. Doses of medicine (taken 
by fives) were followed by a sea bath. In the Pélé legend, Lohiau, after being brought 
back to life from the dead, is bathed five times in the sea for purification. 
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salt was sometimes placed in the navel ‘‘to keep the body dry and 
act as a preservative.”’ In case of a chief, the root of the 4 plant 
was grated and rubbed thoroughly into all parts of the body, 
even into the head and, by means of a swab, into the mouth and 
nostrils, and this acted as a preservative. To keep the fluid from 
exuding to pollute the house, a diaper, or malo, of bark cloth stuffed 
with silk, called pulu from the stalk of a species of tree-fern, was 
tied about the body and fastened securely with skewers made of 
small sticks. The saying “nalo no hoi na wahi huna,’’ translated 
“to cover the nakedness,” refers to the fastening of a double malo 
about the loins of the dead before burial.’ This office remains 
today a sacred charge entrusted to the son or daughter who has 
been closest to the parent in life, ‘‘as if to say, ‘This is the last 
time we clothe you—you are to have the best there is.’”’ The 
lower part of the body was wrapped in bark cloth so as te form 
a pa’u or skirt, and the upper in a kikepa consisting of two strips 
of bark cloth wrapped about the shoulder, back and chest to form 
a V and fastened at each side with pebbles through which a hole 
had been drilled or with a noose. The best kihei, that is, a loose 
cape of bark cloth worn by men knotted over one shoulder, might 
be wrapped about the shoulders. Thus clothed, the body was 
laid upon a bier made of logs of wood placed upon the floor and 
covered with strips of banana trunk. 

The body was often kept for two or three days before burial.* 
Says Miss Green, 


The ancient Hawaiians seemed to labor under the fear of burying a 
person before death had actually taken place. A hand was placed about the 
region of the heart from time to time while the body was still in the house to 
discover if life was really extinct. 


At intervals, from the time of death until after the burial, 
relatives and friends kept up a wailing cry as a testimony of respect 
tothedead. This custom is still in use today. It consists of an 
impromptu chant in words adapted to the individual case, broken 
by the wailing repetition of the syllable a-a-a. When a relative 


* The fi is a tumeric (cordyline terminalis). See Fornander Collection, 5:668, 
for the various uses to which it is put in household life. 
6 Haleole’s Romance of Laieikawai, chap. 1. 
* Ellis makes the same observation during his tour of Hawaii. 
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sees someone coming to the house of mourning who has been 
associated with the dead, he chants a lament expressing the con- 
nection of the new arrival with the dead. Miss Green instances an 
occasion when she visited the bereaved mother of one of her 
sewing pupils. The mother 

lifted up her voice to proclaim the coming of Rose’s teacher, repeating 

incidents of our relationship. 
Such a lament describing the life of the deceased is called uwe-helu, 
literally, “mournful recital.” I have heard Hawaiian wailing 
three times during recent years, once in the forest of Puna when 
an automobile carrying a child’s coffin for burial passed an old 
Hawaiian on the road to Kalapana; a second time in Kapoho 
when an aged Hawaiian kahuna woman (a sorceress) from Hilo 
was approaching the house of one of her friends to pay him a visit; 
and a third time at the undertaker’s es‘ :blishment in Honolulu at 
night when the bodies of two petty chiefs lying surrounded 
by upright kahili sticks were visited from time to time by relatives 
who wailed over them. In the pai awma form of mourning, the 
fingers were locked back of the neck and the body swayed back 
and forth.’ In old days bodily injury was also done, such as 
knocking out the teeth, cutting off one side of the hair while 
leaving the other, tattooing the tongue, or scarring the body. 
This form of mourning was called manewanewa or hoomaitinoino 
ana. 

A feast is prepared by the family at the time of death, to which 
the mourners can go as they desire before the burial, but there is 
no ritual connected with this feast. 

Clothing and other articles are still buried with the dead. 
Miss Green remembers as a child 
how strange it seemed to me in attending a Hawaiian burial to see them 
placing bed-quilts and articles of clothing in the grave. 

It may be that in some instances this is done because the sight 
of these things brings sorrowful memories, but other considera- 


7In Laieikawai, chap. 23, where the words of the wife’s lament are recorded, 
the chiefess is represented as wailing with one hand at the back of her neck and the 
other across her forehead. See, also, Ellis, 135. 

8 Ellis, 132-137. 
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tions are involved. If the spirit sees his old things about he is 
likely to come back to them and bring sickness into the house- 
hold. Also, there seems to be an idea that he really needs them in 
the grave, for one old Hawaiian woman who had been laid out with 
all suitable clothing, even to her glasses, but whose feet were too 
swollen to get on her shoes, is said to have come back as a ghost 
to her daughter complaining that her feet were cold.° 

When the time came to carry the body out of the house for 
burial, it was in old days disposed for carriage in one of three ways: 
it might be wrapped in a fine bark cloth, rolled in a mat and bound 
with cords; it might be deposited, wrapped in bark cloth, in a 
canoe with the knees bent to fit into the body of the canoe, or 
with the ends of the canoe knocked out to receive the body at 
full length, a flat board being added to fill out the length; or 
the knees might be drawn up to the chest with the hands doubled 
into fists against the cheeks and the body placed in a large covered 
umeke or calabash hollowed out of some native hard wood like the 
koa tree (acacia koa), kou (cordia subcordata), kamani(calophyllum 
inophyllum), or milo (hibiscus populneus). A net, called koko, 
made of olona fibre (touchardia latifolia) was spread upon the floor 
and upon it was placed the body in its receptacle, together with 
various valuable possessions of the deceased. The net was then 
drawn together and slung upon a pole for carriage, but if the net 
was not strong enough to hold the body, the whole was first rolled 
in a coarse mat and tied with olona cords or cords of hau fibre 
(paritium tiliaceum) or of pandanus root, or with koali withes, a 
species of convolvulus. 

On the first anniversary after a death, Hawaiians still observe 
a feast for the dead, and they may do so on each year if they so 
desire. Mrs. Pukui describes one such feast which she attended. 
A roast pig was served. The mother first prayed over the feast, 
saying, ““The substance is ours and the shadow of it is thine.” 
She then cut off the tips of the ears of the pig, the end of its nose, 
a bit of each hoof, and the tip of the tail, and took a portion of 
the vegetable food (poi made of taro root) and of the liquor served 
at the feast and carried all to the grave of her daughter nearby, 


See Fornander Collection, 5:574. 


180 AMERICAN ANTHROPOLOGIST [N. s., 28, 1926 


where it was left for a day and a night. A hut may be built over 
the grave. Sometimes clothing and even toys are carried and 
placed in such huts on memorial occasions. 

The burial was in old days always held at night and was 
attended by men alone. Relatives (two, four, or six in number 
according to the weight of the corpse) acted as bearers. Those 
who lifted the body would “kahoa”’ or “‘intercede’’ with it in some 
such words as ‘‘Ke hele ala oe, e hoomaha oe!’ that is, ““You are 
departing, rest yourself, do not make yourself a burden!” Should 
they find the body very heavy to lift, they would inquire of the 
dead who was holding him back, by naming each relative in turn 
until at some name the body grew lighter." 

The rite of pi kai or “sprinkling with salt water” must be 
performed upon all the bearers and those who are going to the 
grave. This purification ceremony is also performed all about the 
house and yard in order ‘‘to drive out bad spirits from the house 
after a death and keep the good.” A calabash of water containing 
salt and a bit of olena root or of mauuakiaki grass is used for this 
purpose. This sprinkling of the house insures the return of the 
spirit in a clean state; without such a purifying rite it might 
return in anger and cause trouble in the house. Anyone attending 
a burial should also be sprinkled with salt water lest the spirit of 
the dead follow him home and do him mischief. Another means 
of keeping away wrathful spirits is to plant before the door a 
species of caladium called ape. Some persons in order to drive 
away evil spirits and keep them out, place under their bed-mats 
the leaves of the ¢ plant, of the ape, and of a certain banana called 
“‘lau-pala o ka maia lele,” that is, ‘‘yellow-leaf of the /ele (flying) 
banana.” 

The customary place of interment in old days was a cave in 
which the body was deposited.” Often the mats were there opened, 
a pillow made of braided pandanus leaves stuffed hard with 


10In Fornander’s version of ‘‘Hiku and Kawelu,” when the mourning is over 
fos the dead chiefess, the men go to the mountains after wood to build a house (hale) 
over her grave. 

[bid., 15:572. 
12 Ellis, 106. 
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shredded leaves was placed under the head, and food left to 
supply the wants of the dead, should the dead revive. In the cave, 
the last ceremony was performed by a near relative, who circled 
the body with twigs of burning sandalwood to purify the air of the 
cavern. Before leaving the cave, the ohana, including the immedi- 
ate family, relatives, and connections by marriage, chanted the 
following song: 

Aloha na hale 0 maua i makamaka ole! 

Ka alanui hele mauka o Huliwale. 


E huli ae ana au i makana ia oe, a-a-a 
Aloha wale, e-, kaua, a-a-a! 


Grief for our home without our friend! 

The road that leads to the mountain Gainless-Search. 

I am seeking a gift for you, alas! 

Boundless love, O (name of the dead), between us, alas! 
In this song, the word “‘Huliwale”’ refers to the name of an un- 
known mountain, which is played upon in the words of the next 
two lines. 

In case of very high chiefs, called ‘‘puholoholo,” or of hairless 
chiefs, called “‘olohe,” a different procedure was followed.” When 
it was certain that the spirit had entirely left the body and would 
not return, a shallow pit was dug, large enough to hold the corpse 
and lined with the leaves of amau or hapuu ferns or of the # or 
banana plant. The body was placed within and carefully covered 
with leaves, and over the whole, earth was sprinkled to a depth of 
from six to twelve inches. A huge bonfire was then kindled over 
the spot and kept burning for about twelve hours, when it was 
allowed to cool and the earth removed. The flesh was then easily 
separable from the bones. The flesh and entrails were deposited 
in one calabash, the bones in another and two men carried both 
calabashes to a secret cave. 

One of these men was to act as kahu or “keeper” for the cave, 
the other was destined as the moe puu (that is, “sleeping together,”’) 
sacrifice whose blood was useful “‘to act as a barrier against evil 
which might touch the chief’s body.”’ The kahu stood without the 
cave while the other went in and deposited the bones. As he 


13 Male, 141-143. 


182 ; AMERICAN ANTHROPOLOGIST [N. s., 28, 1926 


crawled out he was despatched with a blow. Sometimes both the 
bearers were despatched; often a number of retainers volunteered 
to die with their chief. Generally a lot was cast among the 
retainers by the relatives of the chief, and none but they knew who 
was destined for the sacrifice. The secret cave might be ap- 
proached only by a rope over a cliff and, when the bearer was 
ascending, the rope might be cut at the top and his body be 
dashed upon the rocks below. So would the secret of the cave die 
with him. 

The reason for this secrecy in depositing the bones of a chief 
was because of their value for making lucky arrows for rat- 
shooting or hooks for fishing. When using such a hook a fisherman 
would cry, “E—, paa mai ka ia a kana!” that is, “. .O . . (calling 
the chief by name), hold fast to our fish!” A commoner’s bones 
had not this value, and hence were seldom disturbed; there was 
not, therefore, the same reason for secrecy, although the bones of 
one who had been a successful fisherman were considered lucky. 
For the bones of a chief to fall into the hands of an enemy for this 
purpose was regarded as an insult to the family honor; hence the 
precaution taken to conceal the place of their burial. 

A single retainer acted as keeper, or kahu, for the burial cave, 
and it was his duty to sweep it from time to time and air the bark 
cloth and feather garments which were buried with the chief. 
Sometimes the home of the keeper was erected over the opening 
to the cave. If he had a trusty child or grandchild, the charge was 
passed on to that child; otherwise the secret died with its keeper. 
An old Hawaiian lady from Kona, Hawaii, is still living as the 
kahu of a very high chiefess of Olaa named Ke-alii-o-ka-lani, 
that is, ‘“The-chief -from-the-heavens,’’ who died many yezrs ago. 
The old keeper has charge of the burial cave of her late mistress, 
where are laid also the bodies of her immediate relatives together 
with all their belongings in the shape of clothing. utensils, and 
ornaments of Hawaiian manufacture. Many such hidden caves 
exist today on Hawaii. A friend was once riding with her father 
across the arid lava plains of northern Hawaii, when they saw at 
a distance a man shaking out pieces of bark cloth and feather 
cloaks; but when they arrived at the spot he had completely 
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vanished with all his treasures. At another time they paid a 
keeper to take them into the buriai cave of some petty chief, and 
when their guide’s horse fell, inflicting a slight injury, the 
man ascribed the accident to the broken taboo. My cousin once 
brought home a skull from a cave in the Wailuku valley on Maui, 
but his native guide reported the incident and he was requested 
by the king at that time to replace the relic. A famous anthro- 
pologist who visited the islands in 1914, was unable to obtain bones 
for a museum collection in his own country so reluctant were 
the Hawaiians of such sacrilege, although heaps of bones often 
lie exposed by the shifting sands over the sites of ancient battles. 
When Mr. Parker asked Kanaina, father of King Lunalilo, where 
his wife was buried, he replied, “Where no man can find her!”’ 
He would not trust even the missionary with his secret. 

The following story, told by Mrs. Pukui in Hawaiian, and 
translated by Miss Green, will illustrate the devices sometimes 
resorted to by trusted retainers to preserve the bones of their 
chiefs inviolate from insult: 


KA MOOLELO E PILI ANAI NAIWIIHUNAIA 


He kaa kahiki loa keia, no kekahi kahu i aloha nui i kona haku alii. 

I ka wa i haalele mai ai ke alii i keia ola honua ana, ua noonoo nui ke 
kahu i kahi e hoonalo loa aii kona mau iwi. He nui na poi i hakilo i kana hele 
ana, i ike ai lakou i kana lua pao e wae ai, a no keia kumu, i malama loa ai 
oia i na iwi, o lilo i ka poe hana makau lawaia. 

I kekahi la, hana oia i ahaaina nui, a kono akula i na hoaloha, hoa lau- 
na, a me na ohana, e hele mai e paina pu meia. 

A i ko.w.kou maona ana. huli mai la kekahi o lakou i ke kahu o ke alii, 
a ninau mai’ i, “Ea! ahea hoi oe hoonalo i na iwi o Kalani?” 

Pane mai la kela, “Ua nalo kuu hahu!’ Mahea hoi i nalo ai, oiai aohe 
ou hele iki i kahi o na ana?” i ninau mai ai kekahi. “Ua nalo i na lua pao 
he nui,” wahi ana, “i kahi e loaa hou ole ai i na lima o kanaka.” 

Kahaha anei na kanaka i keia mau olelo, a hoomaka maila e nieniele 
pono, “‘Aia ihea keia mau lua he nui?” 

“O oukou no!” A no ko lakou niele loa, hoike aku nei oia i na mea i hana 
ia, eia. 

Ua hoomakaukau oia i na mea ai ono o ke kai, a me ko uka pu, alaila 
kuikui ia eia aeae na iwi o kona haku, a hoohui ia iloko a ka poi. A pau kana 
hana i keia, kono aku oia i na kanaka e paina pu me ia, i lilo ai lakou ¢ lua 
pao no ke alii ana i aloha nui ai! 

Nalo hoi ke alii-nalo loa! 
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THE STORY OF THE HIDDEN BONES 


A tale of very ancient times is this, relating to a certain kahu, or trusted 
servant, who was devoted to his lord the chief. 

When the chief departed from this earthly life, much thought was 
bestowed by the kaku upon the question of the disposition of his master’s 
bones. Many persons narrowly watched his comings and goings that they 
might detect what hidden cavern he would choose and for this reason he 
guarded the bones carefully lest they be taken to make fish-hooks. 

On a certain day he prepared a great feast and invited friends, neighbors 
and relatives to come and partake with him. 

After their hunger was appeased one of the party turned to the kahu 
and asked, “Say! when are you going to hide the bones of the heavenly 
one?” 

““My master is hidden already!” he responded. “Where is he hidden, 
since you have not even been to the caves?” inquired one. 

“They are concealed in many burial caves,” he replied, “in places where 
they will never be found by the hand of man.” 

The men were much astonished by these words and immediately put 
the question, “Where are these many caves?” 

“You are the caves,” (he replied). After repeated questioning on their 
part, he showed them what had taken place. 

He had made ample provision of sea delicacies (for the feast) and also 
of rarities from the mountain; then he had pounded the bones of the chief 
into a fine dust and mixed it thoroughly with the poi or pounded taro-root 
(served with the feast). After everything was arranged, he had invited these 
guests to eat with him in order that they might become the secret caverns 
for the bones of the chief whom he so loved! 

Hidden was the alii—safely hidden! 


Although disposal in burial caves was the most common form 
of burial in ancient times," there were particular cases in which 
other forms were practised. In olden times, those who wished the 
spirit of the deceased to follow the sun-god, built a pu-o-a or high 
platform of sticks and stones upon which the corpse was laid for 
a day so that the sun might strike the body and cause the spirit to 
follow the sun. Afterwards the corpse might be concealed in a 
cave. These pa-o-a were stationary on the hills probably near the 
spot where the dead were finally laid, and were used as the family 
needed them. Some time ago a large number of bones were dis- 


™ According to Ellis, burial in the earth in holes dug round like the holes made 
for banana planting, or in holes dug under a house, was also a very common form of 
burial in ancient times. 
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covered within the grounds of Kapiolani park, and the Hawaiians 
say that a large pu-o-a was once located there." 

The highest honor of all was conferred upon those dead whose 
bones were cast into the crater of Kilauea to be with Pélé. Even 
to have their bones placed in fissures near the volcano was con- 
considered fortunate. The souls of those whose bones are cast 
into the crater are said to live with Pélé in happiness.”* 

The description of such a burial was given to Miss Green two 
years ago by an intelligent Hawaiian woman over sixty years of 
age, who recalled an incident of her childhood life in Hilo where 
she was born and brought up. When she was ten or eleven years 
old her adopted father, (makua-kane-hanai), then an elderly 
man, said to her, ‘“‘We are going up to the crater to deposit bones 
of your ancestors.” The two were accompanied by an old kahuna, 
or priest. When they reached the pit, a red handkerchief was 
spread near the edge and upon it was placed an wmeke, or calabash, 
containing the bones. No mention was made of offerings, but 
probably these also were placed upon it. The three worshippers 
sat a little way back of the improvised table facing the pit, the 
girl sitting between the two men. Then the two men commenced 
to chant, calling upon Pélé to receive the sacred bones. Gradually 
the lava rose in the pit until at length it reached the top, and then 
subsiding, took with it the calabash, cloth and all. Instead of 
sinking immediately the calabash circled the pit, while at various 
points detonations were to be heard as if the gods or the spirits 
of the dead who inhabited Halemaumau were saluting the arriving 
company. After encircling the crater, the calabash sunk. Then 
the two men caught hold of the girl by the arms, telling her that 
soon would appear the visible forms of the dead and she must not 
leap into the pit after them in her excitement. They continued 
chanting, and sure enough, there in the lava appeared the shapes 


15 It would seem, therefore, that the body might remain upon these scaffolds 
or be interred near them. In the legend of Eleio (Fornander Collection, 4:484) the 
dead body of the wife is placed within the pu-c-a, which is described as a ‘“‘house of 
poles in shape of a pyramid.” Nihoolaki, also, before he became a spirit, dies and his 
body is placed in a similar pu-o-a (Ibid, 490). 

16 See Ellis, op. cit., 271; Fornander Collection, 5:572. 
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of human figures, some of which she recognized as those not long 
dead, but whether the same as those just deposited she did not say. 
“You may not believe this,” said the old lady; “I wouldn’t believe 
it if I hadn’t seen it myself.” 

Mrs. Pukui thinks the phenomenon has a rational explana- 
tion. The two old men knew that the volcano was particularly 
active. The excitement of the moment caused the lava to be seen 
as if taking on human form. So the Hawaiians think that eruptions 
of the volcano are due to Pélé’s anger when something unclean 
is thrown into the pit. Throwing a stone or bottle will induce 
special activity in such fountains as are in the habit of playing; 
hence a Hawaiian guide will toss in a bottle of liquor and explain 
the play of fireworks that follows as Pélé’s satisfaction in ‘‘getting 
her drink.” 


THE Sout AFTER DEATH 


The soul after death has “three abiding places, namely: in 
the volcano, in the water, and on dry plains like the plains of 
Kamaomao and Kekaa (on the island of Maui)”, says Kamaka 
in the early mission days. Miss Green’s informant says that 
according to the god one worshipped, was the fate of the soul. 
The spirits of those who worshipped the sun followed the sun-god. 
Others went in the direction of the moon, or followed the course 
of the wind, all depending upon the god whom they worshipped 
on earth. 

Early reports from Malu and others picture the dead as living 
in an under-world called Milu conceived very much in the spirit 
of the Hebrew Hades. Here the spirits dance the hula olapa 
or drama dance, quite different from the modern form. Here 
they feast on shadowy food and lead a drowsy existence.'” 


17 According to Alexander, Brief Histcry of the Hawaiian People, (New York, 
1891), 77-78, the souls of the dead were conducted by Lolupe to their final abode, 
either to the heaven beyond the clouds, ruled by the sun god, or to the “‘hidden land 
of Kane” in an island to the west. But others went to the underworld, which was 
divided into two kingdoms ruled over, the first by Wakea, ancestor of the race, where 
dwelt those who had kept the law; the second by Milu, a wicked king of Hawaii in 
former days, where conditions were much less comfortable. See Ellis, 275. 

A Fornander note (6:337) says: ‘‘Manua was another Hawaiian name for 
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In every district is a prominent point of land jutting out into 
the sea which is called the “leina a ka uhane,”’ that is, “leaping- 
place of the soul,’’ whence the soul takes its final leap on its way 
to the regions of the dead.'* The leaping places of Hilo district on 
the island of Hawaii, is at the point of Makahanaloa; of Kona, at 
Kukui-o-pae; of Puna, Kumukahi; of Kau, Leinae-’kua (Leap-of- 
the-god). At this place there grows an ancient kukui, or candle-nut 
tree, to which the souls cling for their last leap, crowding together 
upon a green limb (which has the attributes of the dry, in the world 
of ghosts) so that they may more quickly break it and be hurled 
all together into the labyrinth that leads to the underworld. The 
idea is to keep together for fear of losing the way and roaming 
about as an ao-ku-e-wa, or ““wandering spirit,” until guided into 
the right way by some friendly spirit. In the Waipio valley is a 
hole inland which is supposed to give directly upon the under- 
world. 

Of these “leaping places,” the point of Kumukahi in the dis- 
trict of Puna, Hawaii, is peculiarly associated with old tradition.'® 
It is the extreme easternmost point of the group, a long rocky but 
level thrust of land washed on either side by the Pacific. When I 
visited it at sunrise in the summer of 1914, there were five irregular 
pillars at the extreme point erected by placing one stone upon 
another. The surmise is that these stones were placed by wor- 
shippers of the gods. I cannot discover that any particular prac- 
tice connected with the burial of the dead attaches to this point, 


the god or chief of the infernal regions, called ‘Po-pau-ole,’ ‘Po-ia Milu,’ ‘Po-kini- 
kini,’ ‘Po-kuakini,’ ‘Po-papaia-owa.’ ” 

Kamaka (5:574) says that souls in the other world carry on work and sports as 
on earth, have plenty of food and retain their rank as chiefs or warriors. 

18 Kamaka (of. cit.) translates the phrase as ‘“‘the casting off place of the soul,” 
that is, the place where it is cast off from its body. A soul that reaches one of the 
“dry plains” which he enumerates, ‘‘it will be impossible for it (to) come back again.” 
A description of one of these places at Kekaa on Maui, is given in 5:540-544. The idea 
of the passage by water to the underworld resembles so closely stories from southern 
groups that it may well have been superimposed by new comers from the south upon 
the native conception. See Westervelt, Legends of Gods and Ghosts, 18. 

19In Fornander’s Moikeha legend (Fornander Collection, 4:114-116), Kumu- 
kahi and Haeshae came to Hawaii with Moikeha, their older brother, and leave his 
party to settle at Hilo, on the island of Hawaii. 
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but there seemed to be a cemetery to the right of the trail leading 
to the point, marked by a number of masonry structures such as 
Hawaiians today erect over the graves of their dead. A mile or 
so inland from the point rise two volcanic crater cones called 
Makanoni and Haehae, which in old days were crowned by 
temples, or heiau. Pii mai ka lai Haehae, a na-poo i ka welona o 
Lehua, that is, ‘“The sun rises at Haehae and sets at the boundary 
of Lehua,”’ say the Hawaiians at the death of a relative, signifying 
that he has reached the limit of his days. They believe that the 
sun comes out of the sea at Kumukahi and call it Ka ala pii o 
ka la, that is, “The ladder of the sun” (or “stairway”’ up which 
he ascends from the ocean), and Ka kumu o ka la, that is, “The 
foundation (or source) of the sun.”’ Kalaue of Kapoho described 
the old heiau on Makanoni, which was destroyed in Kalakaua’s 
day, as erected by a chief named Kaupaka, who settled in the 
district and “wished to do something to make himself known.” 
It was built by the Menehune in one night. From the pit of the 
crater (of Makanoni) to the beach was a line of dwarfs to build 
this heiau. The stones were passed from hand to hand, and orders 
were given that none must drop the stones. The stones were set 
so closely together that not an ant could creep between nor any 
seed (fall).2° In plan it was “unlike that of other heiau on Hawaii.” 
It was in the shape of a platform with three steps leading up to it 
on the west side away from the sea. At a certain part of the plat- 
form was a flat stone about six feet by four (according to Kalawe’s 
estimate) which was employed as a sacrificial stone. 

It was like a table. It had a groove marked upon it diagonally from 
right to left and a lamp (that is, a round hole for receiving oil upon which 
a wick floated). and on the night when |certain stars] were in a direct line 
with this groove (but at no other time) a man was sacrificed. 

In cases of illness, sacrifices are still offered at the extreme 
point of Kumukahi. These offerings are not connected with sun 
worship but are observed because of the peculiarly sacred nature of 
the place; it is a wahi pana, or “sacred place,” of peculiar im-. 
portance. A it is essential for such an offering that the extreme 


20 See Rice, Hawaiian Legends, 35; Thrum, Hawaiian Folk tales, 116; ibid,. 
More Hawaiian Folk tales, 215-217. 
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point be reached and before sunrise, the patient had to be paddled 
early in the morning in a canoe, accompanied by a priest and 
carrying an offering in the shape of a whole pig if the patient can 
afford it, otherwise a fish called nukunuku-puaa, or “pig-snout,” 
together with squid, olena root, awa drink, and other articles ail 
wrapped in 4 leaves. At the exact point of the reef, the priest 
holds the offering and chants, 


E hoopakele i na pulapula mai na ino mai, 
a ¢ hoopomaikai mai, i na pono a pau. 


Deliver your progeny from evil 

and bless in all good things. 
Then the offering is dropped quickly into the water and the canoe 
paddled swiftly away. Neither priest nor patient could look back, 
else “‘he has his labor for his pains.” 


According to Mrs. Pukui, the legend of the god Kumukahi is 
as follows: 


The god Kumukahi was a relative of Pélé. He came from Tahiti 
at the same time as Pélé. He selected the cape as his home and 
named it after himself. 

He was born in the shape of a kolea or plover, and could take 
the bird shape or that of a man just as he desired. His brother, 
Palomoa, who lived with him, was born in the form of a rooster. 
Their sister was born at sunrise, and hence received the appro- 
priate name of Ka-hikini-a-ka-la, or ‘“The-east-of-the-sun.” 

These three were much thought of, because they protected their 
worshippers. It was supposed that the spirit of Kumukahi had 
the power to possess a haka, or medium, so that he could perform 
miracles. The kaka who was possessed by the god Kumukohi, 
could hold out his hand palm outward, when an awa plant would 
grow up from it to a great height; then he would pluck it out of 
his hand and give it to those about him to prepare for drink. If he 
wanted a pig to eat, he had only to speak and the animal would 
drop dead, ready for the oven. Plants would grow at a word. A 
medium possessed by the brother, Palamoa, could also show his 


power in this way, but it took longer for the miracle to be per- 
formed. 
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Besides the special offerings made by the sick at Kumukohi, 
al] sun worshippers in old days came once a year thither to 
bring offerings. 

Wandering spirits of the dead are called “‘/aper’’ and are feared 
for the mischief they may do the living. Their origin is ascribed 
by Haleole to the demi-god Ka-onohi-o-ka-la, or ‘“‘The-eyeball-of- 
the-sun,”’ who, in the romance of Laieikawai, appears as a divine 
taboo chief basking in the very center of the sun, from which 
exalted station he is disgraced by his father’s decree and becomes 
the first ghost in Hawaii. The curse reads: 


e lilo ana oe i mea e hoomaka ’uka’uia’i na alanui, a me ka puka o na hale’ 
a 0 kou inoa, he Lapu, a o kau mea e ai ai, o na pulelehua; a malaila kou kuleana 
a mau i kau pua. 

(You shall) “become a fearsome thing on the highway and at the doors 
of houses, and your name is Lapu, Vanity, and for your food you shall eat 
moths; and thus shall you live with your posterity.” 


and thus becomes 


the first ghost on these islands, and from his day to this, the ghosts wander 
from place to place, and they resemble evil spirits (whane ino) in their nature. 
It is against these wandering and evil ghosts of the dead, called 
lapu, that Hawaiians today shut every window at night and pull 
the bedding over their heads and about their ears.*' Seventy 
year old Walanika says that when she was a child and was caught 
away from home after dark she used to run home across lots to 
avoid meeting a Japu. The lapu has a shadowy form, and some- 
times one can even feel its breath. The faster one runs, the faster 
is one pursued. Certain articles of food which attract ghosts should 
never be carried after dark, such as awa drink, pork and fishes 
like the aholehole and oopu. The only way to escape lapu, is to 
drop the food, or one may shame a /apu by urinating on a stone 
and casting it toward the /apu, who will then disappear. Some 


*1 Ghosts are represented as talking in a faint twitter, called hanehane, or “‘whis- 
pering.” See Fornander Collection, 6:301. When the people first hear the spirit of the 
murdered Kahalaopuna calling to them (Fornander Collection, 5:192) they are ‘‘un- 
certain whether it was the voice of people, the wind, or the squeak caused by the rub- 
bing together of trees.”” The second time they recognize the voice of a ghost. 
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lapu will precede a person and look back. In any case the Japu is 
conceived as an evil, not a good spirit. Miss Green says: 

I remember the righteous indignation of one of my Bible readers— 
a good woman— over having been frightened through the /apu of one of the 
missionary mothers laid in the cemetery of Kawaihao church. 

Old Hawaiians when committing the dead to the earth pray, 
““E——.,, eia no oe ke hele nei! hele no oe, a hele loa!” that is, 
“(name of the dead), here you are departing! go, and be gone for- 
ever! Ke hele, hele loa!” that is, “‘Going, go forever!” is the common 
saying. A widow in the country districts will cut off a bit of her 
hair or pare her finger-nails and leave them with the dead, saying, 
“O kau wahine keia; hele, a hele loa; aole e hoi hon mai!’’ that is, 
“This is your wife; going, go forever; do not return!’’ But if 
she wishes the return of the dead she will pray, “E hele oe, ai 
manao e hoi mai, e hoi mai no! Eia ka ai, ka ia, ke Rafal’ that is, 
“Go, but if you have a mind to return, come back; here is vegetable 
food, fish clothing!” 

The reason for wishing the spirit to return is to secure its services 
in preforming offices of protection or revenge for the living. Some- 
times the bones of the dead were not buried but preserved and 
worshipped as household gods, called unihipili.* In this case 
they were stripped of the flesh and wrapped in mats and bark 
cloth as described above. Bodies were woven to represent a head 
and bust for preserving the bones of very high chiefs. Worship 
was paid by prayer and by offerings of food, called ka-ku-ai. 
Such feeding makes the spirit strong, and as long as it is kept up 
the spirit is bound to serve its worshipper. A bright-eyed little 
skeptic of Pauela, Maui, confessed that she used to climb in at 


2 Similar Hawaiian beliefs about auma’ua are discussed by me in the American 
Anthropologist, 19 (1917): 503-517. Kamaka has an interesting note upon this matter 
(Fornander Collection, 5:574) which indicates that the spirits of bodies buried near 
the sea enter such sea creatures as sharks and eels; those buried near fresh water 
enter the body of a tailed lizard and those buried on a plain enter the body of an 
owl or other land creature. He says, ‘“These things which are entered by the souls of 
men become guides (alakai ana) to their friends who are living”; and he goes on to 
say that they enter their (living) friends, and while so possessing them, feed upon 
“regular food” until satisfied and then go back (into their animal bodies). In return 
for this vicarious “feeding,” the spirit protects its friend in trouble. ‘This is one 
reason why a great many people are prohibited from eating many things.” 
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the window and eat the offerings laid by her father upon the family 
altar. When sorcery is practised, it is the unihi pili, rather than the 
great gods, who are prayed to.” Mrs. Pukuiknew a woman who 
had lost a favorite daughter, and had made her an unihipilo. Later, 
she took a fancy to a little Portuguese child and asked the mother 
to let her adopt it. When the parent refused she said, “Soon you 
will not have the child and I will not have the child!’ and that 
evening the girl was taken violently ill and died. 

The spirit of the dead is supposed to remain in the neighbor- 
hood of the body for some time after death, and by the help of a 
sorcerer may even be restored to life. Hawaiian legend is full of 
incidents of this description. In some instances the spirit is even 
represented as being brought from the underworld to inhabit its 
body again. More often the spirit is caught while hovering 
near the place of burial. 

In “Eleio,”* the king’s runner brings back to life a woman, 
whose body he finds lying dead in the pu-o-a. In “Pamano,’’”* 
the spirit sisters restore the hero to life after he has been chopped 
to pieces by his rival. In ““Halemano,””’ the supernatural sister 
twice performs the same office for her love-sick brother. In 


3 Instances occur in Hawaiian legends in which the bones of the dead are pre- 
served unburied and worshipped as ancestral deities. In the romance of Laieikawai 
(chapter 20) when Kekalukaluokewa sts out from Kauai to woo the beauty of Puna, 
he carries with him in his weddir cortége ‘‘all the embalmed bodies (ke aoao) of his 
ancestors.” In Rice’s story of Pakaa, (0). cit. 73), the lad’s mother gives him the bones 
of his grandmother, Loa, in a calabash, by means of which he has the power of con- 
trolling the winds when he calls them by name. In the story of Pikoi, the rat-shooter 
gets to Hawaii concealed in a basket in which his friend pretends to be carrying his 
household gods. On the other hand, Lono (Fornander Collection, 4:574) carries about 
the bones of the chiefs he has conquered in battle and sings jesting songs «-t their ex- 
pense. 

24 A Fornander note (Fornander Collection, 6:337) says: Moku-lehua brought 
his wife Pueo up again from there (Milu). Maluae brought his son Kaalii back from 
there: the former by the help of his god, Kanikaniula, the latter by that of Kane and 
Kanaloa: and thus Hiku brought up the spirit of Kawelu and revived her.” 

% Fornander Collection, 4:482. 

Thid., 5:302. 
27 Tbid., 5:228. 
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“Pumania,’’** the man who is sacrificed in the temple by his chief, 
bids his wife carry home the bones and is in one version restored to 
life, in another assumes a spirit body. In “Kahalaopuna,’”* the 
girl is restored to life by her friends after her spirit has made her 
fate known by flying to the top of a tree and chanting the news of 
her own death. In “Kalanimanuia,’”* the lad is killed by his own 
father who fails to recognize him. His spirit visits the temple for 
food and is caught in a net by two old priests and worshipped until 
it is strong enough to come to life again. In this case, the lad at 
first resembles an animal, but eventually recovers his full form. 
In a contest, ‘‘Nihoolaki,””" the son, after his death, is worshipped 
by his parents until he is strong enough to become a man again, 
when he lives anew life under a different name. In the Pélélegend,™ 
Lohiau, the lover of Pélé, is twice restored to life. In the first 
instance his spirit flies about the cliffs and is caught with the ut- 
most difficulty by the two girls who are seeking it. In the story 
of “Ke-au-nini,’”’* the child whom a jealous woman has dashed 
against a rock is restored by washing and incantation. My guide 
to the temple of Wahaula,™ in Puna district, told a legend similar 
to the Pumaia story of one of the victims who had been sacrificed 
in that temple. His brother-in-law hid himself there at dusk 
during the three days while the bones were still exposed before 
burial, and when the spirits came to dance at night, he learned 
from his brother’s spirit where his bones lay, then he crowed like a 
cock so that the spirits believed it was day and departed. The 
brother then took the bones home and restored them to life. 

In some of these stories the intervention of gods is expressly 
mentioned, but generally there is a folk element involved. Even 
in the Pumaia version in which the restored man lives as a spirit 


°8 Tbia., 4:470; 5:550. Kamaka says (0. cit. 5:574) ‘“‘Should the body die, the 
soul may appear as if in the flesh.” 

9 Tbid., 5:188. 

Thid., 4:548 

31 Tbid., 4:488. 

® Rice, op. cit. 15, 16. 

33 Westervelt, Legends of Gods and Ghosts, 200. 

“For the building of this temple by Paao see Fornander, Polynesian Race, 
2:35; Thrum, More Hawaiian Folk-tales, 46-52, etc. 
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only, the possession of the bones seems essential to his restoration, 
and the story says that the jaw-bone has been so crushed in death 
that the spirit cannot speak but only gesture. In Rice’s Pélé 
legend, Hiiaka ‘“‘put the spirit back into the body through an in- 
cision in the great toe,” and she works eight days for entire restora- 
tion. In the famous story of ‘“Hiku and Kawelu,”® in which Hiku 
goes down to Milu and fetches back the spirit of Kawelu to rejoin 
its body, much as Orpheus secures Eurydice, the story reads: 
Hiku pushed the spirit of Kawelu into the body from the feet. After 
the spirit had gone as far as the knees, it came back as it was afraid of the 
body, for it was decaying. Hiku, however, kept on urging the spirit up into 
the body, and he did this for some days until it finally entered the body, 
then on to the breast, then to the throat and at last Kawelu crowed like a 


rooster. After this she was taken up and warmed until Kawelu was restored 
to life and was again herself. 


OMENS OF SICKNESS OR DEATH 

Ideas of imitative or contagious magic associated with death 
cause many natural acts or occurrences to be regarded as signs 
or warnings of sickness, disaster, or death—in some cases even to 
bring about such results. 

It is a sign of death for children to roll themselves up in mats 
when they are playing, because most of the ancestral chiefs, the 
kupuna alii, were buried in this fashion. If a dog or a child digs 
a hole before the house, someone in the house will get news of a 
near relative’s death. If rats get into trunks or boxes or gnaw 
clothes, a near kinsman is to die. So ifa child climbs into a trunk 
or box in play. If you say in jest, ““Take me home in your box!”’ 
trouble will come both to you and to the friend to whom you 
spoke. It is bad luck to repel or turn away another; for example, 
if a child runs to you, and you repel him, a day will come when he 
will be separated from you. This act of repelling another is called 
kipaku, “turning away.”’ If a child runs up and kisses another for 
no special reason, separation will ensue or sickness overtake the 
child. Hiding from a relative or friend is equally fatal; it is called 
peepee akua, “hiding from god,” and presages separation or death. 
If you give another a gift intended for a certain friend, the friend 


* Fornander Collection, 5:182. 
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for whom you intended it will be ill. In the same way it is danger- 
ous to wear another’s clothing. Burning or cutting clothing brings 
poverty; tearing off a garment from another brings separation. 
If a neckerchief comes untied of itself after it has been tied, there 
will come separation between man and wife. So, if a hat falls off 
a peg of itself, you are going somewhere, but if it flies off your head 
during a journey, your mission will not be successful. It is unlucky 
to sweep across a person’s feet; so, also, never sweep out the house 
at night lest you “sweep away your luck,” but this probably 
refers to the indignity you may offer to the family ghosts who may 
haunt the house at night. If the fire sputters and hisses when you 
are lighting it, you will quarrel with some one; and a fluttering 
flame is said to presage death. 

In all these cases, the mind plays with the mimetic influences 
which decide human fate. Other beliefs connected with the cries 
of children or of animals are also mimetic in character; but they 
contain also the idea that the family gods, who act as guardians 
of the household, are taking this means to warn of approach- 
ing danger. It is a bad omen for a child to pretend to cry even in 
play lest the family to which he belongs be visited by death. To 
avert this someone should say quickly, “E! e uwe ana paha oe i 
kou ino!”’—*‘Yes, you must be crying because of your naughtiness!” 
Night-crowing, called ulu-moku, is an ancient presage. The crow- 
ing of a hen means death to some member of the family that owns 
the hen. If a number of cocks begin to crow at night, a number of 
people will visit the village. In old daysit probably referred to a 
chief’s company. A dog howling is an omen of death. So is the cry 
of the mud-hen or alae bird.* If a plover, called kolea, flies about 
the house and utters a sharp call, some one is approaching, but if 
it cries with a short choked voice, trouble is coming to the inmates 
of the house. “‘Trouble is coming, but I am here!” is the warning 
of the protecting spirit, coupled with the assurance of its protec- 
tion. So, when one is out fishing, if a crab or small fish bites one’s 
toes, it is well to go home at once to avoid being bitten by a shark 
or falling among the rocks. 


%* See Fornander Collection, 6:104. 
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Certain signs relate to the death of chiefs. Whenever a school 
of small red fishes, called alalauwa, enter the harbor, the Hawaiians 
say that a chief is about to die.*” On the island of Hawaii the small 
white fish of the thread-fin family, called moi—jiil “little kings,” 
denote the same presage. Rainbows are also significant of the 
fate of chiefs. Both the rainbow which is broken at one end, and 
the ua-koko, or “‘rain-net,’”’ a low-lying rainbow which rises as the 
sun descends and betokens trouble or disease, are looked upou as 
signs of a chief’s death. By the prevailing color in such a rainbow, 
the initiated tell to which family the doomed chief belongs. During 
and after the funeral of a chief, the heavens are watched for rain- 
bows, and if one appears in which the family color predominates, 
all is well with the dead chief. 

All these appearances are believed to be signs from the gods. 
It is the fear of offending these gods, and hence of arousing them to 
retaliatory anger, which imposes so many taboos even today upon 
individual decorum. 

Objects or activities considered sacred to the gods are to be 
avoided by the folk; such are the pastimes which in old days were 
indulged in by chiefs alone, or the objects which were sacred to 
their use. It is for this reason that in Kau district, kite-flying 
brings bad luck; it means that one will either move away or become 
seriously ill. Playing cat’s cradle, called hei, at night, brings bad 
luck. Cutting any portion of the hair but the tips means that some 
member of the family will die, for the hair is the part of the body 
especially sacred to the gods. Pointing at the stars, clouds, moon, 
rainbow, or anything in the sky is unlucky; it shows, I suppose, 
disrespect to the gods whose “bodies” these are. Death or other 
calamity will overtake the composer of a song who used inap- 
propriate words. In composing a song for another, also, it is 
necessary to guard against using any form of words which might 
be inauspicious. The inexact rendering of a name or song seems 
also to be considered unlucky. Certain plants are considered 
especially sacred to the gods. The red flower of the nuku (bird’s 
back) ziwi vine, which grows in the mountains, is one of these 


37 Jbid., 106-108. 
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dedicated flowers. Should a person, loved by the gods, wear a 
wreath made of these flowers, no harm will come of it; but if one 
wears such a wreath who does not possess divine protection, he 
will be haunted by a headless woman carrying her head in her 
arms. I saw this pretty blossom on the day of my second visit to 
the valley of Kumauna in Hawaii, when the Hawaiian girl who 
accompanied me braided me a wreath of the blossoms and pre- 
sented it to me saying that none but chiefs wore these flowers. 
Wreath, or /ei giving, is a ceremonial act and should be performed 
only between those of the same rank. Hence, if a person takes a 
wreath from his neck and gives to it anyone but the closest of kin, 
he will be afflicted with scrofula.** Since wreath-giving was, as in 
India, connected with the acceptance of sex relations, this taboo 
may express social disapprobation of exogamous marriages. Still 
further, only certain families may display the kahili with impunity. 
The kahili is a rod elaborately decorated with feathers much like a 
Chinese duster, and it is the recognized emblem of rank in Hawaii. 
Its manufacture is a specialized art.** The right to make, as well 
as to employ, the kahili belongs to particular families, and for 
others to share even its likeness is unlucky. Not even a chief 
may touch a kahili unless he is of the proper class. Mrs. Pukui 
explains that “it bears the name of the ancestor and is considered 
to be an ancestor’’; hence, it is not good form even to turn one’s 
back to the kahili. Not only the use of this emblem, but also 
of the fan, the crown, and the flag pattern is unlucky, be- 
cause these emblems, too, are closely associated with royalty. 
They should never be used for patterns on cloth, because the 
cloth might be used to sit upon and this would be equivalent to use- 
ing the chief himself as a cushion, and would surely bring upon one 
the wrath of the gods. The saying is, that the fan will “fan away 
your luck,” but the taboo is, no doubt, derived from the practise 


33 In Laieikawai, chap. 14, when the beauty of Puna throws a wreath about 
the wooer’s neck for his skiil in surf-riding, he ‘‘thinks she has taken a liking to him,” 
and goes to her house at night evidently expecting a kind reception, which it is evident 
the chief2ss would have given him had it not been for the guardian sisters and her vow. 

3° For the art of feather work in Hawaii, see Brigham in the Memoirs of the 
Berenice Pauahi Museum, 1:1-81. 
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of ceremonial fanning, and the crown and flag have long been 
looked upon as symbols of chieftainship in Hawaii. For this 
same reason of respect for sacred things, one should never tell 
stories of ancestors or their deeds. Family superstitions and 
stories of akua, “‘gods,’’ should be jealously guarded or the wrath 
of the ancestors and ancestral deities will be visited upon the 
story-teller and he will die a miserable lingering death. “Drying 
out the bones of the ancestors’ —He kaula’i i na iwi o kupuna— 
the sin of revealing secrets is called. 

Another fatal act which used to be quoted even among the 
white children in early days in Hawaii, was doing injury to the 
eggs of the sacred lizard, representative of the terrible moo in 
Hawaiian dragon stories. “If you crush a lizard’s egg you will fall 
off a precipice,’ we used to say to each other. Malama pono oe o 
lele oe i ka palt! that is, “Take care, or you will jump off a cliff!” 
an older Hawaiian warns achild. On the other hand, the Hawaiians 
say, “If a spider falls from the ceiling at night, kill it, or you will 
hear of a friend’s death in the morning.”’ 

It is “sudden death for a menstruating woman to touch a 
legendary, or sacred, object.’’ A person who has been in contact 
with the dead, a woman after child-birth or at the menstrual 
period, is considered ceremonially unclean.*° To protect such a 
woman inwardly, she should drink water into which a small piece 
of pandanus (hala) has been thrown, or, if the fruit is not available, 
a bit of ¢,.or, pandanus leaf, chopped fine may be substituted. 
To protect her outwardly from the power of evil spirits to which 
she is especially subject at this time, she should hang a wreath 
of ti leaves about her neck, or, if these are not available, then 
pandanus or bamboo. Miss Green remembers seeing women so 
protected, and our guide up the sacred valley of Kaliuwaa on 
Oahu, in 1914, offered us this protection before we entered the 
legendary precinct. Some one describes the visit of a certain 
Hawaiian woman to the volcano at such a period, protected not 
only by wearing the # leaves, but also by the attendance of a man 


‘© A special house, called the pea,is reserved for women at this period. See Malo, 
27, 52, and Laieikawai, chapter 27. 


GREEN-BECKWITH] HAWAIIAN CUSTOMS AND BELIEFS 199 


on each side uf her carrying a banner of ti leaves to which were 
tied bits of white bark cloth. The idea is that a woman in this 
condition defiles the gods and for this reason arouses their anger, 
causing them in wrath to bring misfortune upon her and her family. 
Only by purifying herself can she approach the god with impunity. 
“Sin” against the gods consists in similar profanation, and 
references to “evil spirits’ as opposed to “good spirits” in Hawaii, 
generally means little more than the feelings of wrath or of benevo- 
lence aroused in the same ancestral deities according to the treat- 
ment they receive from their worshippers. 

This is especially apparent if we consider particular cases. 
The hula dancer is a person especially dedicated to Laka, 
goddess of the dance. It is necessary for such a novice at all times 
to eat her pot (or pounded fare root) out of an individual bow]; 
to eat all the food on her own dish; never to throw anything dirty 
into water or any stone into a place of filth; to drink awa, and, 
in case of contamination by going to the house of a dead person, 
to offer a pig to the goddess. Only in this way does she keep her- 
self ceremonially clean for possession by the goddess. If she is 
unclean, the goddess will work evil and not good within her. If 
she gets out of step, it is a sign that she has done something to 
anger the god and she must offer sacrifices in order to escape 
serious illness. 

I do not know if it is in relation to these sacred taboos, that 
certain prohibitions arise in connection with having one’s picture 
taken. If you have a photograph taken smelling a flower, you will 
meet with sudden death, and we know that scented flowers are 
considered sacred to the gods in Hawaii. If a baby is taken 
without clothes, it will be sickly for a number of years. This 
fear of nakedness in a picture may be connected with the bad luck 
which attends meeting a naked adult when going on a journey. 
A person taken with the back to the camera is sure to die. Signs 
attending other poses are evidently suggested by imitative magic. 
A folded hand with the chin resting upon it is unlucky; it means 
that misfortunes are in store to meditate upon. A hat means 
travel. Hands behind the back mean misfortune; the pose is 
connected with the idea of burden-bearing in the sense of misfor- 
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tune. To meet a person with the hands clasped behind or at the 
back of the neck in the position called opea kua, is bad luck.” 
It means that the person is wishing misfortune upon you. To 
avert the evil you should say, “E haawe ana oe i ka aha?””—“What 
burden are you carrying?” Equally unfortunate is it for a man to 
be photographed in women’s clothes or a woman in male attire. 

Other signs and safeguards are connected with the house. 
The erection of a house on an old site, or the addition to or tearing 
down of an old house, brings death to the owner or occupant. A 
house should never be built so that one can see out of the back 
door on entering the front, lest the luck go out as soon as it comes 
in. Trees should not be planted at the front of the house, nor 
should avocado pears be planted one in the front yard and another 
in the back, “lest the one in front complain to the one at the back 
and the one at the back complain to the one in front and their 
complaints cause illness or misfortune.’’ Heaps of stone or coral 
at the front of a house bring bad luck. Square or oblong objects, 
such as blocks or boxes, should not be placed at the front of a 
house, I suppose because they suggest the masonry erected over 
graves. Swings should not be placed in the front yard, and 
jumping rope there or in the house brings bad luck. There are 
other taboos of this character, about the inside of the house. 
Marbles should not be played in the house. Fish-nets brought 
into a house bring misfortune. Cane with leaves left on “‘will 
bring awful calamities upon the family” if brought into the house. 
To avert misfortune, a beating must be imposed upon the offender. 

All of these taboos seem to imply the idea that ancestral 
spirits are constantly at hand, that the yard in front of the house 
and the inside of the house are sacred to them, and that they are 
susceptible to suggestion and quick to wrath. Very curious are 
the simple expedients employed to divert the god’s attention and 
present a substitute for the severe penalty of death, for the 
suggestion implied in the broken taboo. For example, if the word 
make, that is, ““death,”’ should be spoken after sun-down, to avert 
literal death to some member of the family one must say quickly, 


“! For this and other ‘ signs’’ see Fornander Collection, 6:92-98. 
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“He make ko ka po, he hakaka ko ke ao\”’—“Death at night, a 
quarrel in the morning.” If a person finds upon himself a red 
bruise that he cannot account for, the presumption is that a living 
spirit is giving this warning of his approaching end. The family 
must ward off the evil by assembling in one room and gently 
biting the bruise one by one while the sufferer calls out, “Auve, 
nahu ia au e—\’’—“Alas! Iam bitten by —!”’ If anyone is absent, 
a young member of the family acts as his proxy. Or the biter 
himself will say “‘So-and-so bites you!” and the mother or another 
reliable person acts as proxy for any absent member of the family. 
This will prevent from dying the one who originally bit into the 
flesh as a sign of his approaching death. The idea may be to fool 
the gods so that they will be unable to distinguish the original 
biter and cannot single him out for destruction, but some say it 
is ‘‘to show that all the family are blameless from causing death 
to the biter.” The identity of the biter is supposed to be indicated 
by the position of the spot. It it occurs anywhere above the waist, 
the bite was given by a female; if below the waist, by a male. If 
it is on the right side the biter was a relative; if on the left, a 
friend. 


THE TREATMENT OF THE SICK 


The whole question of Hawaiian usage of herbs, massage, and 
other natural cures for the sick has yet to be studied in detail. 
Prayers to the gods accompany their employment.” Mrs. Pukui 
says that the ancient Hawaiians stood facing the east and chanted 
their prayers at sunrise; in the evening they stood facing the west. 
Intercession for the sick was generally made at high noon. Ku 
and his wife Hina are worshipped as the keepers of medicine and 
must be invoked when herbs are gathered. The god Lono is also 
associated with medicine. In the invocations when herbs are 
gathered, the side of the body affected is to be considered. The 
female deities, akua wahine, guard the right side of the body, the 
male deities, akua kane, the left side; hence the herb-gatherer 
must pick with the right hand or the left and invoke female or 


“See Malo, 144-150. 


202 AMERICAN ANTHROPOLOGIST [N. s., 28, 1926 


male deities according to the side affected. The following prayer 
used by herb-gatherers is dictated by Mrs. Pukui: 

E, Ku, e!i kii mai nei au i ka laau no— i keia—, i mole i Kahiki, i aa i Kahiki, 
i kumui Kahiki,ilalai Kahiki, ilaui Kahiki, i opuui Kahiki, i puai Kahiki, 
i hua i Kahiki. E ola ia oe, e ka akua, a kolo pupu, a haumukaiole, a kau i 
ka pua aneane. Amama, ua noa!” 

Ku,(or Hina), listen! I have come to gather for (name of the sick 
person) this (name of the plant) which was rooted in Tahiti, spread its 
rootlets in Tahiti, produced stalks in Tahiti, branched in Tahiti, leafed in 
Tahiti, budded in Tahiti, blossomed in Tahiti, bore fruit in Tahiti. Life is 
from you, O god, until he (or she) crawls feebly and totters in extreme old 
age, until the blossoming at the end. Amama, it is freed.” 

If natural remedies do not succeed in curing the patient, the 
illness is ascribed either to his god whom he or some member of 
his family has wronged by breaking a vow* or taboo or to some 
enemy, and recourse must be had to prayer and sacrifice, in order 
to propitiate the offended deity. Since the offender against a 
family god is merely one of a group against any one of whom the 
penalty may be visited, propitiatory exercises are often shared 
by the family. 

When a Hawaiian wishes to secure forgiveness of sins from his 
ancestral gods and demi-gods (akua and aumakua) he concludes 
his prayer with the sacrificial rite called Pani, or “closing up.” 
The suppliant picks a young /aro-leaf, takes a chicken egg, and 
wraps them separately in two bundles of ti leaves. He then lights 
a bonfire, and, after asking his aukua and aumakua for pardon, 
places the bundles on the fire. If the egg explodes with a loud 
noise his sin is forgiven; if it does not, he must offer another sacri- 
fice of egg and faro-leaf. Two eggs may be used, one of which is 
eaten by the patient and the other offered to the god. Mrs. Pukui 
has herself performed this ceremony. It is the invariable conclu- 
sion also of an extended ritual and is believed to end the proceed- 
ings properly “like a period at the end of a sentence,” says Mrs. 
Pukui. All the objects in this expiatory rite have symbolic value. 


43In Laieikawai, chapter 17, the unsuccessful suitor who has vowed to his 
god to have nothing to do with women until he has won the beauty of Puna, before 
seeking the hand of another woman “with his underchiefs and the women of his 
household clapped hands in prayer before Lanipipili, his god, to annul his vow.” 


G 
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A pig, a white fowl, and awa drink are the ordinary ritual offering 
to the gods.“ In this case, the ¢aro-leaf, commonly cooked by the 
Hawaiians into a dish of greens like our spinach and so called luau, 
has the symbolic name of puaa-hulu-ole, or “hairless pig,” and 
represents the pig which is too costly to provide except as a last re- 
sort. The egg represents potentially the fowl. The # leaf, called 
kanawai, or “command,” represents the covenant between gods 
and man, and is the invariable symbol in Hawaiian religious rites 
of the actually obligatory bond between a man and his family 
deities. If any person outside the immediate family should happen 
in, during the ceremony of Pani, the efficacy of the ritual would fail 
and it would have to be begun all over again. Mrs. Pukui has seen 
Christian Hawaiians go through a ceremony which they call 
Pani. They offer prayer to God and then slip a coin into the 
Bible at any chance place. The book is then opened and the 
text consulted nearest to which the coin lies. If the text is favor- 
able the prayer is granted, but if it turns out to be a “woe,” the 
petitioner must begin all over again. 

One example of ritual supplication is as follows: a part Chinese 
Hawaiian woman born in Lahaina, Maui, says that when she 
was ill as a child her mother made supplication thus. As the 
morning sun was peeping over the mountains rising directly east 
of Lahaina, the child and her mother stood facing the sun. Water 
in which olena leaves and salt had been thrown, was sprinkled 
toward the rising sun and on the head of the patient while this 
prayer was recited: ““E, Ku! e hoola i kuu keike i loaai ka nawali- 
wali!” that is, ‘Ku, listen! heal my child who is smitten with 
illness!’’ Five times each day, five days in succession, the ceremony 
was repeated, because in the Ku worship, five is considered “the 
perfect number,” according to Mrs. Pukui. “Ku a lima’’, is the 
saying,” or, “Ku by fives.”” On the afternoon of the sixth day the 
ceremony of Pani was performed. 


“ In Laieikawai, the seer prepares a sacrifice consisting of a ‘‘black pig, a white 
fowl and a red fish,” to offer to his god. For other equivalents for the pig, like a species 
of grass called kukae-puaa (excrement of the pig), a species of mullet called puaa ama- 
ama, and a carved block of wood called puaa-kukui, see Fornander Collection, 6:10. 

* The number five often occurs in ceremonial usage. In Malo, 146, five layers 
of bark cloth are used to cover the ovens lighted for the preparation of the sacrifice 
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If a substitute sacrifice fails, then a blood sacrifice must be 
made of an unblemished pig or chicken. This is offered to the 
god, and the shadow substance is supposed to be eaten by him 
while the family partakes of the material food. Should this act 
not be accepted by the offended deity, and the sufferer continue 
to be afflicted, the case is considered hopeless. 

Two recent examples of such a belief are quoted by Miss 
Green. Old Victoria, an inmate of the Lunalilo Home for aged 
people, told Mrs. Pukui that her awmakua was a shark; hence, it 
was forbidden her to taste shark flesh. After her marriage her 
husband asked her to roast some shark flesh for his meal and she 
did so. Soon after, she was taken violently ill and became, in 
consequence, blind and toothless. ‘This old woman I know,” 
says Miss Green, ‘“‘a merry old soul, cheerful despite eyes sunk deep 
in their sockets and nary a tooth.’’ The second case is that of a 
seventeen year old Hawaiian lad from Paia, Maui, who was 
brought to the Shriners’ ward of the Children’s Hospital in 1923, 
suffering with a hump over the ribs and otherwise crippled. Soon 
after he arrived he was visited by his mother, who proved to be 
a woman of the most ignorant class. After her visit the lad refused 
to remain longer for treatment, declaring that he could never get 
well because his illness was due to the vengeance of an aumukua 
ancestor in caterpillar form who was punishing him for once 
cutting a caterpillar in two when he was a child.“ 

In case an evil spirit has take possession of the person and is 
causing the sickness, a haka must be employed to drive out the 
spirit.“7 The idea is that the ancestral guardian spirit of the 
family may be invoked to enter the body of some member of the 
family and reveal through that person the occasion of the sickness 
and the means of its cure. The person through whom the spirit 


for the sick, one in the men’s and one in the women’s house. In Fornander’s ‘‘Poly- 
nesian Race,” 2:62, the women’s skirt of five-fold thickness is introduced by an ancient 
chiefess from the south. In Rice, 15, a man restored to life is bathed five times for 
purification. In “Laieikawai,” there are five famous sisters and it is always the fifth 
who achieves when all the rest have failed. 

“6 See Miss Green’s story of Kilau, Publications of the Folk-lore Foundation 
of Vassar College, 3:44. 

47 See Malo, 135-141; 150-158- Fornander Collection, 6:112-114. 
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communicates with the family is called a haka, and the ceremony 
at which he makes the communication is called a noho, or “‘sitting.”’ 
The family spirit, or awmakua, comes into the home where there is 
sickness and trouble and induces trance in some member of the 
family who has haka power. It ejects the haka’s spirit and enters 
his body, through the head if a friendly, through the feet if an 
unfriendly, spirit. To test the spirit before receiving its com- 
munication, some member of the family should weave a wreath 
of ti leaves, called Ja-i, or of pandanus, called -lau-hala, and try 
to throw it about the neck of the haka, who will accept the wreath 
if the spirit is friendly, but, if it is unfriendly, will spit, glare, 
tear the clothing, or even plunge naked into the bushes. Such an 
unfriendly spirit may enter into the body of a child or of a helpless 
person and make him insane, but it can be expelled by giving 
him a drink made by steeping in water a kind of coarse gras» 
called mau-u-aki-aki. If the spirit is friendly, it will give proper 
counsel as to what medicines to administer, what prayers to offer, 
what fish to catch or herbs to gather from the mountains, in order 
to expel the evil spirit supposed to be sent into the sufferer by 
some sorcerer. 

The best printed account of old Hawaiian beliefs about the 
power of sorcerers to compass the death of an enemy by means 
of various mimetic exercises accompanied by incantations, 
together with specimens of prayers used to avert such sorcery, 
is contained in Mr. Joseph Emerson’s brief paper, Selections from 
a Kahuna’s Book of Prayers, published in the 26th Annual Report 
of the Hawaiian Historical Society, Honolulu, 1917. I have little 
to add to this report in the present paper. A number of years ago 
I visited the Sunday service at the City Prison in Honoluiu and 
afterwards accompanied a friend into the women’s ward. A young 
woman of the type termed “interesting” attracted our attention. 
Her features were sharp and delicate, her hair hung in ringlets 
about a pretty head, which she kept drooping during our visit. 
Upon inquiry we were told that she had done six or seven people 
to death in her district by sorcery. A few years ago a plantation 
manager on Maui told me that he had one day met a robust, able- 
bodied Hawaiian of his district on his way back from a neighbor- 
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ing town and upon asking his errand had learned that he had gone 
to order his coffin. The white man looked at him in surprise, seeing 
no trace of illness, but the man assured him that he was being 
done to death by some form of anaana, or sorcery, and although 
the manager laughed at his fears, within the specified time he 
learned that the man was dead. It is, therefore, evident that the 
practice survives, and, indeed, some of the simpler methods 
described by Emerson, such as that of writhing like an eel (called 
Ka Oni) in order that the victim may writhe with pain in like 
manner; or of marking two lines in the form of a cross on the 
ground (called Na Kaha Pe’a), which will sprain a man’s ankle or 
otherwise injure his foot when he steps on it; or, Ka Houpuupu, 
that is, the practice of giving false alarms, do not seem to be 
known to Alexander, who has a chapter on the subject in his 
Brief History, and hence may possibly represent newer patterns. 

Mrs. Pukui says that in old days the priests, warriors and hula 
masters were initiated into the ailolo for their chosen work.** They 
first learned the art of anaana, or putting a man to death by 
sorcery, and that of /ua, or killing him by breaking his bones. 
Then a near relative was put to death and gifts of food and-drink 
offered to the departed in order that it might remain with them 
and make them skillful in their work. Other forms of ordeal were 
also imposed. The performance thus became a test of strength 
between the gods invoked by rival suppliants. No sorcerer could 
harm a man who had the brother of Pélé for his guardian god, 
that is, Ka-moho-alii, the fire god who takes a shark form, or 
was a worshipper of Pélé, the fire goddess; but anyone with an 
inferior awmakua was susceptible to the sorcerer’s incantations. 

The common ceremony performed today to expel an evil spirit 
sent by a sorcerer and drive it back to the source from which it 
came, is to dress and bake a white cock (moa lawa) in an under- 
ground oven. Part of the chicken is then fed to the patient. The 
spirit within him will cry, ““Heaha ka uku ia oe no kou lokomaikai,” 
that is, “What shall I do to repay you for your kindness?”’ The 
one who has prepared the chicken will say, “‘Hele oe i kou kahu, 


48 See Green, op. cit., page 2, note 3. 
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ka mea nana oe i houna mai; ilaila kou hale, kau ai, kau mea inu, 
kau moena: e luku i kau Kahu, a kau uku ia ia makou’’, that is, 
“Go to your keeper, the one who has sent you here, there find 
your home, your food, your drink, your mats; destroy your keeper 
and that will be your gift to me.” The spirit is then expected to 
leave its victim, but if two or three spirits are tormenting the 
patient, the case is hopeless. 

Two examples of modern /aka ceremonies will illustrate the 
methods employed to get into communication with a household 
spirit and discover the cause of a disease and the cure to be applied. 

A haka ceremony described by Annie Aiona took place some 
years ago when a relative, who was very ill, had been treated by - 
doctors in vain. The family went from Lahaina, Maui, to Kaan- 
apali, where a relative lived who was a haka, and took up their 
residence at her house in order to insure quiet, for a spirit does not 
like interruptions. In the evening, after the day’s work was done, a 
white cloth was brought out and spread on the floor. Cocoanut- 
shell cups of a ceremonial kind (called kanoa), cut lengthwise and 
used only by chiefs and in religious rites, were placed upon it, and 
also three or four smooth pebbles of a sacred character “to keep 
out evil spirits.”** These objects, the cloth, the cups, and the 
pebbles, when not in use, were kept by themselves in a hidden 
part of the house. Only the kaka and those of the family who were 
trustworthy were allowed to handle them. 

When all was ready, the door was closed and the members of 
the two families sat about the cloth and drank awa, prepared by 
the husband of the aka, and whisky or brandy of which the gods 
are also very fond. Between the cups of drink the haka offered 
prayer, in this case to a deceased ancestor, an unihi pili, one who 
had been a strong character in life, begging him to help them in 
their trouble. After a while the aka fell into a trance (or a nap) 
for about ten or fifteen minutes. Upon awaking, she began to 
question the patient, his wife, and other members of the group, 
in order to find out the exact nature of the disease. That first 
evening brought no result. The haka, Mrs. Aiona says, was not 


‘5 See Westervelt, Legends of Gods and Ghosts, 197-199. 
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a pleasant woman and she drank too much, but some of the things 
she said were “admirable.” . She arranged a second “sitting,” 
since the answer to prayer might come in a dream, and bade them 
“In the meantime worship God and not quarrel among your- 
selves,”’ admitting the power of her spirit to be inferior to that of 
“the great God above me.” Eventually she prescribed an herb 
medicine with which to rub the dropsical body ‘‘that the matter 
might be drawn through the pores of the skin.”” This was used 
and the patient lived for some years afterwards. 

Mrs. Pukui recounts a visit which her mother made with her 
when she was a child to a noted haka who was possessed at times 
by the spirit of Ka-moho-alii, brother of Pélé. As a child, Mary 
could not bear to taste meat in any form, and her mother was 
apprehensive of this distaste. When the two were on a visit to 
Kauai she heard of this aka who was living not far away from the 
place they were visiting and, armed with a bottle of gin and five 
dollars in money, she took her daughter for an interview. After 
they were seated in the house, and the Aaka had entered—a large 
man dressed in a startling red suit made with loose trousers and a 
smock-like shirt (called muumuu) which looked as if put together 
by an inexperienced person—a red cloth was spread on the floor 
upon which the gin and money were placed, together with the 
offerings of other suppliants. He inquired kindly what ailed the 
moopuna (“grandchild”’), but upon learning the difficulty he said 
with a look of intense anger and with fire in his eyes, ““Presumptu- 
ous (hookano) to ask such a favor of the very gods who have 
bestowed the aversion upon her!” and stalked out of the room. 
By his reference to the “gods whom he worshipped,” the mother 
concluded that he was aware of the child’s secret name (which 
contained the name of the goddess Pélé), and she burst into tears 
in her fright. Eventually the aka, although he could not help 
her, condescended to accept both the money and the gin. 

THE FOLK-LORE FOUNDATION, 

VASSAR COLLEGE, 
POUGHKEEPSIE, N. Y. 


THE CEREMONIAL CALENDAR OF THE TEWA 
OF ARIZONA 


By ELSIE CLEWS PARSONS 


HE TEWA of First or East Mesa arrived among the Hopi 

some time before the end of the eighteenth century.’ Their 

language is still Tanoan; the scene of many of their folk-tales 
is laid, not at one or another of the ruins of the surrounding country, 
like the scene of Hopi tales, but at kunlyukyut’ee, which is also a 
place name in several tales told by the Tewa of New Mexico 
(several folk-tales and tale incidents are striking parallels in both 
Tewa divisions); and the ceremonial organization of Tewa is in 
certain particulars non-Tusayan. To the somewhat meagre 
published data, mostly on the kachina cult which does not differ 
in general from the Hopi kachina cult, I can contribute certain 
ceremonial data secured during two visits to Sichumovi where 
I lived in the house of a Hopi woman married to a Tewa man, and 


during a visit of the latter to the country of the Northern Tewa, 
where I too was visiting. 


CALENDAR 
December ?’ant’aii or winter solstice ceremony. 


k’atsina dances after ?’ant’aii to the Hopi niman 


kachina in July; horned serpent dance, Buffalo 
dance, etc. 


Games, more particularly hidden ball, up to the 
Hopi powamu ceremony. 


January War ceremony, kah’bena, obsolete. 
February kauto‘ po (Hopi, powamu) 


’yu’ yuki, ground freezing ceremony, obsolete. 


1 Garcés mentions Hano, the Tewa town, in his Journal of July 3, 1776. Current 
references to the migration having been made in the early years of the Eighteenth Cen- 
tury are based on Bancroft’s use of unpublished Spanish documents and to inference 
from the unsettled state of Rio Grande towns at that period. 
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March ti’ yogeo’, “they act as summer.” 


Races by kiva or by various clan groups, and by 
field workers, also hockey. by kiva up to the 
close of the planting season, to 


June Vibit’ant’oloayn or summer solstice ceremony. 
August tanpen (shumaikoli or yaya ceremony). 


October, sporad- Harvesting for Town Chief, with ritual by Town 
ically Chief for the general welfare. 
(1921, Oct. 22-3) 


T’ANT’ All OR WINTER SOLSTICE CEREMONY 


The date is the same as at Walpi, being determined* by the 
Walpi i.e. Hopi, not by the Tewa, Sun watcher (Tewa, ?’angmang- 
kwinhunix; Hopi, tawa otaima).* There are two winter solstice 
Tewa chiefs, /’ant’aii toyun, Satele, Bear (k’eh) clansman (and 
Town Chief, Tewa, poaytoyo;* Hopi, gigmungwi) who goes into 


2 The sunset is observed. See Fewkes, J. W. “The Winter Solstice Ceremony 
at Walpi.” American Anthropologist, XI (1898), 69. 

3 He is K’elang, of the Cloud clan (okuwah ?owa). K’elang’s predecessor was 
K’osha of the Sun (#’ang) clan, now extinct. (In 1894 there was but one survivor, a 
male.) (Fewkes, J.W. “The Kinship of a Tanoan-Speaking Community in Tusayan.” 
American Anthropologist, VII (1894), 166). It is said that the “Cloud people used to 
watch the sun, then they gave it [this function] to the Sun people, then after the Sun 
people were all gone, the Cloud people got it back.” Thus succinctly, but there is a 
longer legendary history. Before the migration from New Mexico, the sumaikoli 
belonged to the Cottonwood clan [because the sumaikoli are okuwa (Kachina, also 
clouds) and the Cottonwood clan is an okuwa clan The Cottonwood clan “has Crow 
in their clan,” i.e., one of their maternal families is Crow. That is why the sumaikoli 
wear Crow wings]. Now the sumaikoli being blind, it was too much work to carry 
them in the migration. So they hid from the swmaikoli and left them behind. But 
then the okwwa (Cloud) clan came along and found the swmaikoli and took them along. 
“That is why the swmaikoli were in the Cloud clan’s house” on First Mesa. .... 
When there was fighting against the Ute and Navaho the Navaho came into that house 
and took out the swmaikoli and threw them down the cliff. A Sun clan woman looked 
down and found them and took them to her house. That is why K’osha of the Sun 
clan used to look after them. ... . To pay back for the care of sumaikoli by the Sun 
clan, K’elang of the Cloud clan took K’osha’s place as Sun watcher. 

* Referred to as nambi seno, our old man. The Hopi do not refer in this way to 
their Town Chief. The Zufii Town Chief is referred to as akyakwemosi tashi (houses, 
chief, old one); the Jemez Town Chief as w‘ixlda, chief, old man; and the Northern 
Tewa refer to Town Chiefs and other ceremonial heads as sen*o, old man, 
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mona te’, which is the kiva in the plaza sometimes called toyo'te’ 
chief kiva; and Posumi, Sand clan chief, who goes into the other 
of the two Tewa kivas, fewa kiva. Ala, the Corn clan chief, goes 
with the Town Chief,’ “to make the road,” after the Town Chief 
has put up the altar, from the altar to the ladder. On top of this 
meal road are put down two feathered strings (Tewa, p’olo; Hopi, 
piitabi), one the length of the outstretched arms, the other from 
the tip of the middle finger to the middle of the chest. Near the 
ladder are placed as watchers (the morning of prayer-stick making) 
images of the war gods (awele)® and of Spider Grandmother,’ on 
sand provided by the Town Chief. The Town Chief has made a 
standard (Hopi, machi) of a clay ball, supporting two eagle wing 
feathers, to erect on top of the kiva, and at sundown to take back 
into the kiva.* Enu, boy, this particular standard is called. 

The Tewa chiefs have gone into kiva in the late afternoon 
(the Hopi chiefs go into their kivas in the morning). At night all 
the men belonging to mona kiva have to go there and all belonging 
to fewa kiva’ have to go there—to stay three days during which 


* Alas own brother used to go into /ewa kiva; after his death a Corn clan woman 
continued to grind meal for fewa kiva and to take it there, but Posumi himself made 
the meal “road.” In 1920 they were to put in one of Alas sister’s sons to make the 
road, but the Town Chief would not agree to it, so Posumi still (1924) makes the 
road. 

K’elang, Badger (Cloud clansman, Sun watcher) “looks after awele¢,”’ as did his 
predecessor, K’osha. The images are .till kept in K’osha’s house, a deserted house, 
which had belonged to K’elang’s mother. A woman, child of Cloud clan, in Ala’s 
house where K’elang is living, gives the awel¢ food. K’elang’s mother went to live 
at Shéhmopavi during a famine. Her daughter and granddaughter still live there. 
Solberg refers in 1903 to Sikyapiki, chief of the Snake society of Shipaulovi, as the 
chief of the Hano Sun priesthood [?] (Archiv f. Anthropologie, tv, 48, 1906). Later 
note. Today (1924) K’elang is living with his own clanspeople, but the same woman 
still feeds the images, also the shumaikoli masks (see p. 210) in the same deserted house. 

7 Satele, Town Chief, looks after the image of Spider Grandmother. Formerly, 
in the same house, the image was kept by Pohtun, the mother’s brother of Satele. 
Prayer-feathers are made for Spider Grandmother at the Winter Solstice ceremony. 

§ From the same clay an image of the horned snake (Tewa, avaiyo; Hopi, paliiliikon) 
was also made and inlaid with kernels of corn. The animal fetiches on the altars, 
“the watchers,” are mountain-lion, wolf, wild-cat, badger. (Fewkes, J. W. “Winter 
Solstice Altars at Hano.” American Anthropologist , 1, (n.s.) (1899), 266-268.) 

* Bear, Corn and Tobacco clansmen belong to mona kiva, which is accounted 
as belonging to the Corn clan. Tewa kiva belongs to the Sand clan and all Sand 
clansmen belong to it. Of the other two Tewa clans, Cloud and Cottonwood, a few 
members belong to mona kiva, the rest to tewa kiva. 
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the members of mona kiva fast from food and drink until the close 
of the day. On the third morning members of both kivas bathe 
and have their heads washed in their houses, and return to kiva to 
make prayer-sticks (Tewa, odupeh; Hopi, paho') for field, corn 
store, and house; feathered strings (Tewa, salapehle from sala, 
run, race,) the feathers of which are short wing feathers from 
eagle or hawk, for one’s offspring and for one’s sheep, cattle, and 
horses; and ordinary feathered strings (Tewa, pehlehchidi; Hopi, 
nakwakwosi) for all one’s clanspeople and the children of one’s 
clan, i.e. ofispring of the men of the clan. The water the prayer- 
stick paints are mixed with, is brought from a spring associated 
with the Bear clan, i.e. there, their ancestral being (Tewa, sena, 
old man; Hopi, wéye) is said to live and which the keeper of the 
being’s mask, the clan mask, has to keep clean. 

Early in the afternoon women from every household bring 
food to the kivas. The Bear clan woman, i.e. the mother or sister 
of the Town Chief, is the first to come, after her the Tobacco clan 
woman, then the Corn clan woman. The food of the Bear clan 
woman is first eaten of, by all the men in the kiva, then in order, 
that of the next two women. “This they do to become strong old 
men.” After sundown the men go out to distribute from house to 
house to their clanspeople and children of the clan, the feathered 
strings. The distributors are grouped by clan, going single file with 
the oldest man of the clan in the lead. “Thanks! Thanks!” every 
one says. 

The men return to their kivas, where half the night™ they 


10 These measure from base of thumb to tip of middle finger. The feathers are 
eagle and yellow bird bound with a pine needle, with a turkey feather at the back, 
also a spray of gutierrezia longifolia. This is the standard Hopi stick. I was told there 
was no specialized Tewa prayer-stick. But see “winter Solstice” altars at Hano, 266. 
In this connection we may note that the use of prayer-sticks by the Northern Tewa is 
comparatively slight. 

" Indicating that “they may grow up quickly.” 

2 The stars are observed “to start their songs by”—kwidiing (lines), i.e., the six 
stars of Orion, and tiliing (patch) i.e., the Pleiades. These constellations (only the belt 
of Orion) are observed by the Town Chiefs of the Northern Tewa, under the same 
names. The same constellations are observed by the Hopi in the wiwichim ceremony 
and in the winter solstice ceremony. Orion’s belt is thought of as a bandolier, for the 
constellation is a war chief (kahlektaka). 
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sing war songs “to make the Tewa men brave,” and the hearts of 
enemies weak, during which four or five young men go out and 
shoot. There are twelve songs: two rattlesnake songs, two big 
snake (Hopi, wékotchua, wéyuk’a’, big, chua, snake; Tewa, peyo- 
soyo) songs, two sun songs, two war god (awele) songs, two bear 
songs, two wildcat (Hopi, tokochi; Tewa, ken) songs.” Then into 
the early morning, they sing /?’ant’aii songs. At midnight the corn 
that has been brought into the kiva and placed upright on the 
altar is laid lengthwise as if it had matured and was ready for 
harvest. Peaches etc. made of flour by the women, and clay 
figurines of the domestic animals made by the men had also been 
placed overnight on the altars. The corn is taken back to the 
houses it was brought from by the men who brought it, not distri- 
buted Walpi fashion. 

After the singing ceases a Bear clan man performs exorcising 
rite with buzzard wing feather and ashes. Town Chief goes out 
and places his.“road” at the shrine back of fewa kiva. He returns 
to his kiva, and now all the men take out their prayer-feathers to 
the same shrine or to the one at the Gap. After them the people 
in the houses take out their prayer-feathers to the same shrines. 
Left alone in kiva, Town Chief takes his altar apart; the sand he 
carries to the shrine, the other things he leaves for four days in 
the kiva where for the four nights he also sleeps. 

T’ant’aii is thought of as a ceremony into which initiation 
must be made. For example in 1921 three boys, aged from eighteen 
to twenty, were taken into mona kiva. The day Town Chief 
went in, the candidates entered the kiva, holding some corn meal 
in their hand which they gave to the man they chose for their 
“father.”” He takes the meal and sprinkles it on the altar. . . 
There has been no initiation since 1921; but this year (1924) there 
is to be one... .. Formerly, long ago, girls of the Bear, Corn, 


8 The animals, likewise the stars, are referred to in terms of color direction, e.g. 
kanyots’eyesing (or se), wildcat yellow man, kanyoch’awasing, wildcat blue man, 
kanyopilusing, wildcat red man, kanyochgyosing, wildcat white man, kanyokuising, 
wildcat dark man, kanyotysing, wildcat all colors, man. Yo is an inserted song syllable, 
e.g. Bear Yellow Man is kiehyots’eyest if sung, kiehts’eyest, if spoken. Snake in song is 
kwempy, instead of peyo. 
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and Tobacco clans used to go into mona kiva the night of prayer- 
feather making, “‘because they got their ?’ant’aii ceremony from 
a girl, Yoopobianyo, Cactus Flower Girl.” The story goes that 
they met her on their way to First Mesa from New Mexico. “She 
brought ?’ant’ai’ for the people. She sang the songs they still have.” 


DANCES AND CLOWNS 


K’atsina or kachina dances as well as the Horned Serpent 
dance (Hopi, paliiliikong; Tewa, holong’e) which may be given in 
March, and the so-called girls’ dances like the Buffalo dance, 
howina, etc. are either participated in by Tewa men associated 
with Hopi kivas and households or performed independently by 
the Tewa kiva groups, just as they would be performed by Hopi 
kiva groups. They are given on the other mesas to return a dance 
given on First Mesa, or they are given in a more or less set series 
after the powamu ceremony, sometimes as the outcome of a vow 
in sickness, a sick person having said, “If I get well, let them dance 
for me.” The kiva chief is, as at Walpi, in charge of the kiva dance 
set; there is also, as at Walpi, a ““kachina father’’ who leads the ka- 
china from place to place and sprinkles them with meal, tells them 
to start their song, and makes a prayer-feather for every kachina 
impersonator to deposit, either at the Gap, the Tewa kachina 
going-away place or house, or at kowaiwaimove, the Hopi kachina 
house. At Tewa, Yati, a Cloud clansman, has been the kachina 
father; but now he is getting too old and his place is being taken 
by his sister’s son, Tsulu. Tsulu has to be present at every Tewa 
kachina dance or dance practice unless Machiwu’ma, the Walpi 
“kachina father,” is present. Machiwu’ma can go to Tewa dance 
or dance practice whenever he wants to or he may be specially 
invited. The Walpi, or we may say, the paramount “kachina 
father” of First Mesa has to belong to the powamu ceremony, 
he is acting for powamu chief. Plainly the Tewa “kachina father” 
is only an understudy. 

The only at all distinctive Tewa contribution to the mesa 
dance program are the Tewa clowns (koyala) whose make-up 


4 Okuwa, clouds, which is the New Mexican Tewa term for kachina, is used on 
First Mesa only in songs. 
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differs somewhat from the Hopi clowns (chiikiiwimpkia), who 
paint white and whorl their hair like a girl. The Tewa clowns stripe 
black and white and wear two horns of leather. A Walpi or 
Sichumovi kiva giving a dance will designate particular members 
of mona kiva or tewa kiva to play clown or koyala. The dance 
head” will designate the man to be the koyala head, sending his 
message as, “Come to eat at kisonbi (dance plaza)”; and particular 
kachina impersonators will designate as clowns, other members of 
the given kiva. Four to six clowns will be thus designated. For- 
merly the koyala (? kwirana) were called kossa (the Northern Tewa 
term) and there was a permanent organization and ceremony 
(kossa po” porne), and only its members came out to play. The 
ceremony belonged to the Cottonwood clan. The organization 
lapsed a long time ago, before my middle-aged informant was 
born. Recruiting was through sickness (if the man called upon 
by the sick person, adult or child, to become his “father” belonged 
to the kossa, later he would take the convalescent into his society; 
the equivalent was done also in connection with the ’yuhu‘ki 
ceremony and the /¢peng ceremony (see below) or through tres- 
pass. The trespass initiation (Tewa, naw‘i; Hopi, kwisna, trapped) 
is maintained in form. Any one coming into the kiva where the 
clowns are dressing has to join them, and any child running into 
the “house” they make for themselves in the plaza is caught and, 
under a blanket, is made up on the spot as one of them.” This 
“house” is a circle of ashes, the head koyala having sent two of his 
men for “logs” (i.e. ashes) and for “stones” (i.e. ashes). Each 
man starts from the “door’’ in opposite direction to sprinkle the 
ashes. There is also a “window.” They place a plucked duck or 
a “doll” in their “‘house”’ to take care of it, as “‘their sister.” 
Twenty years or more ago, siyuke kwawi (race) was performed 
in which the distinctive Tewa masks (see p. 214), the okuwa sena 
(old men), came in at sunrise,'’ encircling the plaza four times, 


% The man who “wants the dance” will designate any man he wishes to be the 
dance head and to call upon his kiva mates as dancers. 

© The same kind of ash house is made in San Juan and the kossa are also recruited 
by trespass into their house. ’ 

17 Pohaha, the warrior maid, was impersonated by the war chief (po'lali). The 
war chief has charge of the pohaha mask. 
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and in which the clowns figured. The kossa came out from tewa 
kiva and went over the house tops to the plaza. Here they carried 
on a dialogue like that given below in the account of the war 
ceremony to prepare for the arrival of the kachina. When 
the kachina (other than okuwa old men) arrived, the kossa 
would throw prairie-dogs and squirrels at them, scaring them 
and making them withdraw. Four times they would do this. Then 
the kachina would attack the kossa and whip them. This inter- 
change was kept up all day, until the kachina finally went back 
to their spring homes in the mountains where they were supposed 
to tell their grandmothers and grandfathers how the kossa had 
scared them with prairie-dogs. Their grandfathers and uncles 
would become angry and threaten to send flooding rain to drown 
off the prairie-dogs. ... . this performance was to make the 
kachina angry in this way, just so they would send rains. 


War CEREMONY 


Kah‘bena was held during one night in the January moon. It 
was associated with the ’yu‘’yu‘ki organization (see below) but 
in what way, was obscure to my informant. When his older brother 
was young, kah’bena was last performed. This older brother, a 
member of that division of the Bear clan (Pine maternal family) 
in charge of the mask of Bear Old Man, Sat’ele, the Town Chief, 
and Ala, the Corn clan chief, were in charge of the ceremony, with 
Ala its head. Tewa kiva was used. In the morning a woman would 
go to tewa kiva and call down that they had to tie up their wood 
and put it on the kiva roof to dry, for four nights. “That way they 
knew they would have kah‘bena.” The woman would return 
late in the morning (about nine) and say, “Sweat in our hands!” 
(The reference was to the ritual position of sitting with folded 
arms and closed hands, whereby the hands naturally sweat.) 
“That way everybody knew about it.” On the night appointed 
any woman who so wished could go into fewa kiva. The men of 
tewa kiva sat there waiting for the men of mona kiva to come. All 
the men of mona kiva who belong to the winter solstice ceremony 
(a few mona kiva men, varying from two to ten, may not belong 
to the winter solstice ceremony, these have to sit with the tewa 
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kiva men) descend into /ewa kiva, each carrying his blanket to 
sit on. The first man down says, 
han sengidi kwang nabi senaing nabi kwiyoing. 
how happy sitting our old men old old women 
The rejoinder is, 
scengidi ma‘. 
happy same. 

This man sits in the middle of the kiva. The others take seats 
to form a spiral figure in sunwise circuit which represents the 
big snake (peyo soyo). The last man sitting by the ladder is the 
po’la’i or war chief. When he takes his seat they begin to sing, the 
headman (Alga) leading off. All present, including the women, 
have to sing, singing singkau‘, men or war songs, to be brave. 
They sing half the night. At mona kiva four or five men would 
dress as kossa (koyala), with one man out to listen to the progress 
of the singing in fewa kiva. When the singing nears its end, the 
koyala leave mona kiva, stepping very slowly and quietly, and go 
and stand on the top of mona kiva. They begin to descend. Half 
way down somebody would see them and say, “‘Kossa are coming.” 
The aforementioned greetings are exchanged. Then the kossa 
begin to make fun. ‘You look ugly! You are big-eyed like an 
owl!” The kossa might say to a woman, or toa man, “You have 
a big mouth like a frog.” The people have to remain very quiet 
and not laugh, anybody Jaughing must join the kossa ceremony. 
Meanwhile men and boys will dress up as kachina in some bor- 
rowed house, the men of the household acting as guards or 
watchers, so the people at large will not know about these kachina 
and will be taken by surprise. A watcher goes and listens to what 
is going on in fewa kiva. He listens to the kossa dialoguing: one 
kossa says ‘‘M eme seno, uncle, old man, could I see [anything]?”— 
“All right, you can see it.”” The kossa takes ashes from the fire- 
place, and with the ashes in his hands quickly passes one palm 
across the other. “Tubahai!” he says (an exclamation of surprise, 
the literal meaning unknown) “My piwemo pokwingewe, I see the 
lakes.” Another kossa rejoins, “I can’t see anything from the 
Lake.” Another says, “You say there is nothing to see, but there 
is a big cloud from the Lake.” Another says, “You say you can 
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see nothing but cloud, but there is somebody coming out from the 
Lake.” ‘You say somebody is coming out from the Lake, but it 
is walking along.” “Tubahai! It is walking along, you say, but 
there are two walking along.” “You say there are two walking 
along, but there are six.”” “You say there are six, but there is a 
lot of them.” “There is a lot of them, you say, they are coming.” 
“They are coming, and everything looks white.” “Everything looks 
white, you say, but everything looks green.” “Everything 
looks green, you say, but everything looks yellow.” “Every- 
thing looks yellow, you say, but everything looks red.” “Everything 
looks red, you say, but everything looks all colors, white, green, yel- 
low, red, and they are coming very quickly.” “They are coming 
right close at kamu’late’.”** “You say they are at kamu’latle’, 
they are down at foyopoge.’” ‘You say they are at loyopoge, 
they are at fobachane.”*® ‘You say they are at lobachane, they are 
at fewa kiva.”” By this time the kachina are on top of the kiva. 
“You say they are at /ewa kiva, here they are.” Then the kossa 
say, “Come in! Come in (tsu‘ piwemo‘).”' Then the kachina go in 
and dance, “to make the people happy.” The kachina have 
brought in musk-melon, watermelon, and seeds of melon and corn. 
After they finish dancing, all of this they leave in the middle of 
the kiva, for the kossa to give to the people, making fun. But still 
the people may not laugh. Then the kossa return to mona kiva. 
The people stay on in fewa kiva singing more men’s songs until 
sunrise. Then a Corn clan young woman who has made kanshi 
(corn water) passes it around for all to drink, exchanging terms of 
relationship, i.e. “my father, my daughter.” 

This ceremony was kept very secret from the Hopi who were 
not allowed to be present. 


Kavuto‘po (Hopi, powamu) 


Powamu is a Hopi ceremony which is related both to the 
niman ceremony and to the wéwdchim ceremony. Like the latter 


18 To the northeast, on top of mesa, north of the Gap. 
19 Chief Spring, at foot of mesa. 

20 Gap. 

21 This is an obsolete term, for pifsuwa'be’e. 
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it has a short form and a long initiatory form, which is referred to 
as whipping the children. The long form is observed only the 
year the long form of wéwdchin is observed. Now for several 
years, because of the age of the chief of the falaukya (Singers 
Society)” who determines whether the long or short form of 
wéwochim be observed, there has been no observance of the long 
form; nor, consequently, observance of the long form of powamu. 
What has happened is that every year a few children (Hopi as 
well as Tewa) have been whipped at Tewa, in a ceremony pat- 
terned on the Hopi ceremony, but not held at Tewa when the 
ceremony in long form is held at Walpi. 

The day powamu chief has visited all the kivas, including the 
two Tewa kivas, the mother of the child will take a handful of 
corn meal and throw it down the hatch of mona kiva, saying, “I 
want my child to be whipped.’ The kiva chief asks who there 
will whip the children. Any two children of the Tobacco clan 
may volunteer, or if no Tobacco clan child is present, any one 
married into the Tobacco clan. The e’wéing sendé™ (masks)™ 
belong to the Tobacco clan. Then the Tobacco clan chief® has 
to bring the masks into the kiva. The two volunteers take them 
and go to the Gap and array themselves. Thence they return 
and go around the town four times, from which everybody knows 
there will be the whipping. Every night, for four nights, they 
go around..... The child’s paternal grandmother or aunt 
will take the child to be whipped, except in the case of a Hopi 
child, when a ceremonial father is chosen as usual. After the 


2 This chief, Hani, died in 1921, and the office remained vacant until 1924. 

23 At Walpi this meal is thrown down by the ceremonial father of the child, the 
man chosen to function not only at the powamu whipping, but to initiate the child, 
if a boy, into his own society among the four wiwichim societies. 

* Send, old man, corresponds to wiye of the Hopi, the name applied to the an- 
cestral mask of the clan. E’wiéing is so-called from his call—é/ 

% Black with white mark across, representing the Milky Way (¢s’a¢kolo). On the 
left side is a spray of gutierrezia longifolia. On top a tsempehle (man feather) which is 
made of two eagle wing feathers and downy feathers, the end wrapped with cotton 
and within it some micaceous hematjte which means to be hard, not easily hurt. 
Eéwi is not paralleled among the Hopi kachina. 

26 This office has been vacant for ten or twelve years; but a Tobacco man from 
the house in which the masks are kept, substitutes. 
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people are assembled in the kiva, the e’wéing kachina, come in 
from the Gap. They circle the kiva four times and come to a 
stand on the north side. Then a certain kiva member” (always the 
same man) ascends the ladder, relieves the kachina of their 
yucca blade whips, and leads them down into the kiva. The whip- 
ping by the kachina is easier than at Walpi, more perfunctory or 
formal. But, as at Walpi, all present are whipped, excepting the 
Town Chief (other chiefs would be whipped) and any aunt who is 
a Tobacco clanswoman. Besides these differences in the whipping 
ritual, notable, too, is the absence of Powamu chief with his ex- 
planatory talks to the children.” 


YUKI 

‘Yu’ yuki was a daytime dance held towards the end of 
February in which the members of the ceremony (’yu‘’yuki 
po” porne, Hopi, yoyo wimi) used to whip each other, so the ground 
would freeze and then be wet, likewise so men would be brave 
and hardy. Recruiting was indirectly through sickness as already 
noted in the account of the sometime organization of the clowns. 
"Yu" yuki ceremony and organization had lapsed before the boy- 
hood of my middle-aged informant. The account suggests 
similarities with an organization at Jemez of Pecos affiliations. 


TIYOGEO' OR SEASONAL TRANSFER CEREMONY 

Tiyogeo’ yoge’, summer, meaning “they act as summer,” is 
determined by solar observation by the Town Chief, but the 
ceremony always occurs during the March or Cactus Fiower moon 
(yopobipoge). In 1924 it was about March 15, “late this year,” 
said the Town Chief. 

They go into mona kiva to make prayer-sticks—Satele, the 
Town Chief, Ala, the Corn clan chief, and whoever is Tobacco 
clan chief. The position is now vacant and the other two chiefs 


27 Formerly this function was undertaken by a member of the ’yu‘’ yu‘ki ceremony 
See below. : 

28 Kauto‘po is said to have belonged formerly to the Sand clan; but when the chief 
died nobody took the chieftaincy. Posumi, the Sand clan chief, would not take it, 
he took only the winter solstice ceremony. 
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are filling their own pipes. In the morning Town Chief notifies 
the Corn clan chief and the Tobacco clan chief. “They wash their 
heads and they take their basket and feathers into the kiva. 
Then after they go down they have first to drink”’ [i.e. smoke, in 
ritual drink, meaning to give drink <o the clouds, is always said 
for smoke]. Town Chief has to put up his corn fetich (konlua’); 
then Corn clan chief makes the road from it to the ladder. [This 
is not thought of as an altar (owing)]. “Then they drink again.” 
Then the Town Chief makes the medicine water. Then they start 
work on the prayer-sticks. Each has to make eight or rather four 
pairs. They are the standard Hopi sticks. If anybody comes in to 
the kiva while they are making the prayer-sticks he has to remain 
and be one of those to deposit the sticks. But if nobody comes in, 
the chiefs have to deposit the sticks themselves. The sticks are 
deposited in the four directions—at the spring four miles or more 
to the north, pili’ po’o; at Sun spring (/awapa), below the mesa to 
the west; at mucho’, six miles to the south where Sun’s house is 
(a shrine, kaiyate’, on top of the ridge); at wa’kamit’aiky’eedi, 
four miles distant, east of the ruin sykyatki. This last shrine repre- 
sents chewage pokwinge (lake), the lake of emergence, Che’- 
wage being the name of the town the Tewa migrated from, in 
New Mexico. 

After the prayer-stick depositors have returned, the ceremony 
closes, “that is the last of it,” except that the Town Chief [i.e. the 
head of the ceremony] stays on in the kiva four more nights. 


T’IBIT’ANT’OLOAN OR SUMMER SOLSTICE CEREMONY 


T’ibit’ant’oloayn means “they work for the sun.” (fan, sun, 
Volo, work). The Town Chief watches the sun at a regular place, 
during June, and the ceremony occurs four or six days after the 
Hopi summer solstice ceremony. In 1921 the Hopi ceremony fell 
on June 20; the Tewa, on June 26. In 1923 the Hopi ceremony 
was on June 22, the Tewa, on June 27. The Town Chief notifies 
the Corn clan chief, the Tobacco clan chief, the Cloud clan chief, 
and two men of the Bear clan (/enyo, pine, maternal family) who 


2° K’elang, the Sun watcher, has really no effectual sun watching function at all. 
The office, I take it, is merely an imitation of the Hopi office. 
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have in their keeping the Bear mask*® which if ever the Tewa 
migrated again would have to go in the lead. In announcing the 
ceremony the Town Chief says, ““We will sit tomorrow.” In the 
morning the men wash their heads and take their feathers to the 
maternal house of the Town Chief. Then Town Chief puts up 
“his mother” and Corn clan chief makes the road from her to the 
door. They “drink.” Then they set to work on the prayer-sticks. 
Each has to make the standard double one, which is however 
exceptionally long, measuring, not from the base of the thumb to 
the tip of the middle finger, but from the wrist. This extra length 
is for a long summer, “‘so the Sun will go slowly back to his house.” 
For the same end the Town Chief also makes a particularly long 
feathered string or “‘road.”’ After completing their sticks, the 
makers have four songs to sing for the summer crops. Then they 
have to look for four boys to deposit the sticks, boys who are 
waiting about outside to be summoned. Each boy is given a double 
prayer-stick, except the fourth boy who receives three double 
sticks, also the feathered string. These he has to take to wa’kamit’- 
aiky’eedi, for the Sun. The other boys go to the other places cited, 
pili’ po’o, tawapa, mucho’, depositing for the Clouds. These three 
boys have to go and come as fast as they can; but the fourth boy, 
although going out fast, returns slowly, at a walk. ‘The sun has 
to go back slowly.”” As soon as the first three boys have returned, 
food is brought to the kiva by the women of the households of the 
several men and they eat. Then all leave except the Town Chief 
who waits for the messenger to the Sun. He returns bringing 
flowers he has picked on his way to the Town Chief who will put 
them away to use in the medicine water of the winter solstice 
ceremony, “so there will be more flowers the next summer. . . . . 
The four following nights the chiefs must remain continent. 


TANPEN (SHUMAIKOLI OR YAYA) 


Tanpen tibit’oloan, “they work—?” this ceremony is called. 
Sunwatcher (K’elang, Cloud clan chief) is the chief. He calls out 
that in four days* they are to have the ceremony. The members 


5° See Fewkes, J. W. Hopi Katcinas, pl. LXII, Ann. Rep. XXI, Bur. Amer. Ethnol 
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(including women) go to K’elang’s house and for half a day make 
prayer-sticks, to be deposited in the usual four places.** In the 
afternoon the women members and the wives of members bring 
food. That is all there is to the ceremony unless the chief of tanpen 
wants to have the shumaikoli come out.” In this case there is a 
public dance which is referred to as shiu’yaya’lix (Zufi, yaya, 
dance). The chief chooses a man, any man, to assemble girl 
dancers, and take them into the kiva, either kiva. In the afternoon 
four or five men go into the kiva to sing for the girls. They all 
come out, the girls making a circle. A man goes and gets young 
men to dance, alternating them with the girls in the circle. First 
out come the women members of fanpen carrying meal in baskets, 
and making the ‘“‘road”; they are followed by the men members 
singing and escorting shumaikoli into the middle of the dance 
circle. In turn the six shumaikoli are brought out from mona kiva 
by different sets of men and women. In the evening the six shumai- 
koli with a man and woman to each, and with the chief (K’elang) 
in the lead, come out into the plaza which they circle four times 
and then escorted by the men only, go “home’”’ i.e. to the Gap, 
where they undress. 


HARVESTING FOR TOWN CHIEF WITH RITUAL BY TOWN CHIEF 
FOR THE GENERAL WELFARE 


In the calendar as described to me systematically on First 
Mesa there was no reference to these observances; but they were 


| Formerly, thirty years or so ago, the announcement was sixteen days in advance, 
and the retreat into kiva was as usual observed the second half of the period, with a 
dance on the final day. On this day they probably initi*ted. This long ceremony is 
referred to as tanpen tibit’okwode, they have gone in, i.e., been initiated. Members 
of the society who are cured of sore eyes have to take part once in the long ceremony. 
Non-members who are cured may take part in the annual ceremony. This was the 
rule under K’osha, K’elang’s predecessor. Since then they have had no initiation 
although almost all the Tewa have been connected with yaya ceremonial. “But now 
(1924) they are talking about putting in new members.” 

3a Ka'mulata'lege or the gap, for the east; the spring kwanpoge, north; Sun Spring, 
west; Chief Spring, south. These are the regular places for Tewa prayer-stick offerings. 

® The shumaikoli came out in 1916, in 1921, and in 1923. When the shumaikoli 
came out in 1921, on August 20, a certain Tobacco clansman had wanted to have the 
dance. He had had sore eyes and in his own house been treated by K’elang. He did 
not join the society but paid them with food, etc. 
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noted in the journal kept for me by my Tewa informant, and I 
will give the description in his words. 

October 22. The Tewa Chief [Town Chief] is having his 
working party. All the Tewa people have their wagons and burros 
ready early this morning. Then as soon as all are ready, they go 
to the field. The girls get there after a while. Then all the people 
work. The old men and the chiefs stay and just smoke. The Town 
Chief stays in his house all day, taking out his Corn Mother and 
sitting with her all day. Everybody is busy all day. When they 
get through, the boys have a foot race. [Racing in the fields is 
mimetic magic for fertility.] Then the people are told by the War 
chief to go home. When they bring in the corn to the Town 
Chief, they go into his house and say a prayer to his Corn Mother. 
Town Chief stays up all night asking for snow for the winter. 

October 23. In the morning the Tewa Chief [Town Chief] puts 
down a “road” [the feathered string] on the east side of town. 
Then the Tewa people get meal and go to where the “road”’ is. 
They pray to the Sun and then come back on the “road.” The 
object of that road is to have a long life. The people have to go 
out and pray to the Sun every morning for four days. After that, 
every morning whoever want to can go [i.e. it becomes optional]. 
Of course the boys can go down to the spring and take their bath, 
to become strong and not get old very quickly. 


Hopi AND NORTHERN TEWA COMPARISONS 


In the winter solstice ceremony the outstanding distinctions 
appear to be the appearance of kachina (ahulani) in the Hopi 
ceremony as against the lack entirely of kachina in the Tewa 
ceremony, and the appearance of two chiefs in the Tewa ceremony, 
instead of a single chief. It seems probable that here in the 
two chief system together with the two kiva system of Tewa we 
have survivals of the two cacique system or double Town chief- 
taincy of the Northern Tewa and of their double kiva system. In 


33 On October 30 and 31 the journalist describes a like ‘‘working party” for the 
Hopi Town Chief, and like “road making” ritual by the Hopi Town Chief. In con- 
clusion, the night of October 31, “The chief and the man next to him have to stay 
up all night and smoke to ask for snow and rain, in order to have more crops next year.” 
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fact the title of the Town chief at Tewa, poanioyo, is obviously 
the same as that of the Chief of the Summer People on the Rio 
Grande, p’o’atunyo,™ poatuyo,® po’etoyo.” As for the chieftaincy 
of what would be the other moiety, the Winter People, in the 
North, this is represented, at Tewa, I take it, by Posumi, who 
goes into lewa kiva,*’ at the solstice. At San Juan the two Town 
Chieftaincies also make separate retreats at the winter solstice, 
for one day.** In this connection we may note that among Hopi*® 
and at Zufii the ceremonial 1moiety system is suggested, but, be- 
cause it affects the kiva system little, if at all, the system is not 
nearly as conspicuous as on the Rio Grande. Among the Northern 
Tewa, corresponding to the moieties and the double Town chief- 
taincy is the seasonal division of the calendar, summer being 
accounted from March to November, winter, from November to 
March, and in March and in early November there is a seasonal 
transfer ceremony when the charge of all the people is transferred 
from one Town chieftaincy to another. The March ceremony of 
Tewa is plainly enough the transfer ceremony from winter to 
summer of the North. What has become of the November trans- 
fer ceremony? Something of it is suggested by the ritual performed 
by the Town Chief the day of his “working party,” i.e. when his 
crops have been brought in for him by the people, and the night 
following when he prays for winter snows. Still this ritual is 


* Harrington, J. P. The Ethnogeography of the Tewa Indians, 61-2. Ann. 
Rep. XXIX (1916), Bureau American Ethnology 

*® Bandelier, A. F. Final Rep. Pt. I, 302. Papers Archaeological Institute of 
America. Amer. Ser. IIT, 1890. 

% Parsons ms. At San Juan he is also called payoge sendo, summer old man On 
First Mesa payoge is an obsolete term used only in the winter solstice songs. Yoge 
is the current word for summer. 

37 His younger brother, Talaiati’wa, is chief of tewa kiva. 

38 The Northern Tewa term for the ceremony is obviously the same, /’¢/’aire, 
translated for me as “Sun lives now.” During four days Sun is supposed to go to 
report to the Mother on what has been born during the year—“people, animals, plants, 
everything,” i.e., the Northern Tewa celebration is also one of reproduction. 

%° For example, at Oraibi, from the winter solstice to the summer solstice the 
Flute priests saw to the prayer-sticks of the sun, while from the summer solstice to 
the winter solstice the sun was under the care of the soyal (winter solstice ceremony) 
priest. (Voth, H. R. “The Oraibi Powamu Ceremony,”’p. 152, no. 4. Field Columbian 
Mus., Pub. 61, Anthrop. Ser., vol. IIT, no. 2, 1901. 
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sporadic, as harvesting for the Town Chiefs is done only when 
“somebody” suggests it, and, as like ritual is performed by the 
Hopi,** the Tewa in this case seem to be merely following Hopi 
custom. On the whole, we infer that the winter seasonal transfer 
ceremony has lapsed together with the Winter chieftaincy proper. 

The summer solstice ceremony of making prayer-sticks for 
the Sun is at Tewa an affair of the Town Chief aided by the other 
chiefs, rather than, as at Walpi, of one maternal family in charge 
of the ceremony. Here we touch upon an outstanding difference 
between West and East in their ceremonial structure. In the 
West the ceremonies are “handed by” i.e. belong to, a maternal 
family; in the East, they are in charge of chiefs, theoretically at 
least nonhereditary. Now at Tewa the hereditary principle, 
together with a developed clanship system, has been taken over 
from the Hopi, chiefly succession is by inheritance within the ma- 
ternal family, but the actual administration of the ceremonies 
points to the earlier society system of the East. 

In the East there is a summer series of rain ceremonies or 
retreats which are performed by all the ceremonial groups in turn. 
This series is performed by the rain priesthoods of Zufi. Among 
the Hopi and Tewa of First Mesa alone the series does not occur, 
and presumably this part of calendrical structure Japsed among 
the Tewa because of Hopi influence. 

To this the Tewa shumaikoli ceremony is an exception; it is 
organized strictly along Hopi® lines, i.e. it is a ceremony whose 
fetiches (masks) are in charge of one family, a member of which 


4° There are “working parties” by all for others than the Town Chief. In the 
spring of 1925 there is to be a supkyausni “all kinds ” including boys and girls, Zui, 
Navaho, “everybody,” to plant for the Kachina Chief. The proposal for such parties 
has to be made a long time in advance “‘so they can think about it.” 

*' Zufii has a mixed system. 

On rereading “Winters Solstice Altars at Hano” I note that in 1898 Anobe of the 
Tobacco clan was both Town Chief and winter solstice chief of mona Kiva where he was 
assisted by Satele of the Bear clan, since become his successor. So that even recently 
this Hano chieftaincy has not been handed within the same maternal family. 

* There are shumaikoli masks at Walpi but no ceremony. I infer that the masks 
are thought of as generic kachina masks. 

From linguistic indications shumaikoli was in origin Keresan. 
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controls the ceremony and initiation into the ceremony. As noted 
the society, or rather its chief, cures sore eyes. 

What in the Walpi ceremonial calendar is absent from the 
Tewa? All those Hopi ceremonies which are or were “handed” 
within a maternal family—the Snake and Flute ceremonies, the 
four ceremonies which constitute the November wdéwdchim 
ceremony, and the three women’s ceremonies, mamsrau, lakunte, 
wakél. Lacking likewise is the Walpi war ceremony which occurs 
four days after the winter solstice ceremony, and in which the 
War chief makes prayer-sticks “to strengthen the house.” These 
prayer-sticks are to be seen in the Tewa houses; but they are 
made at Walpi, not by the Tewa war chief“ (Tewa, po’tali; Hopi, 
kalehktaka) of whose functions today there is little to be learned 
directly, except that “when sickness is heard about” i.e.epidemic, 
he makes special prayers for the people (an epidemic being usually 
attributed to witchcraft).—-We may note, too, that the office of 
Crier chief (Hopi, chaakmongwi; Tewa, tokei) is not found at 
Tewa.” 

The Tewa winter games and springtime races appear not to 
differ from the Hopi games and races. Hockey played ceremonially 
for fertility (the ball is stuffed with seeds and it has to be played 
until it bursts) is a characteristic Northern Tewa game. This 
ritual hockey is played on First Mesa and I surmize it was intro- 


48 The eyes of the masks are very small and in English the kachina are referred 
to as the Blind kachina. At Zujfi it is said that a pregnant woman should not look at 
a shumaikoli lest her child be born blind. 

“He is Tankween (Sun tail) or Choyo (Hopi nursery word for tail, s6j6) of 
the Cottonwood clan. His predecessor was Tanyemu, his mother’s brother. 

“ Inferably, however, he has the usual policing or protection function of war 
chief or captain. In the spring of 1924 some of the children who had just been initiated 
into powamu were showing to the uninitiated children how the kachina acted. So the 
people took the matter to the chiefs of Walpi who decided to send out the bug-a-boo 
kachina, cha’bio, instead of having their war chief discipline or sermonize. Honi, 
Crier chief, impersonated cha’bio. He had a man fastened to his rope to show the 
children how cha’bio would drag a child away. When cha’bio and his mock captive came 
to Tewa, Tankwaen came out and asked to have the captive released. “I don’t want 
to have any one carried away from my village,” he said. In case of “big trouble,” it is 
said definitely, Tankwoen would make the people behave.” 

“ There is a Crier (tokedi) for secular affairs at San Juan; but there is no cere- 
monial crier among the Northern Tewa. 
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duced from Tewa. At Zufi and by the Keres it is not played. 
The elaborate planting program of the Hopi which is determined 
by solar observation by their Sun watcher and punctuated by 
“‘working parties’ by certain Hopi chiefs, the Tewa have entirely 
adopted, their “working parties” set by the Hopi rules. 

As already stated the kachina cult flourishes at Tewa; but 
there is not at Tewa any independent niman kachina ceremony, 
the most systematically organized Hopi kachina performance, 
and Tewa kachina initiation ritual is plainly modelled on Hopi 
powamu ritual. Nor are there many independent Tewa kachina. 
This comparative meagerness in the kachina cult corresponds with 
the cult’s meagerness or poverty among the Northern Tewa. 
The situation on First Mesa is an argument for the theory that 
the kachina dance cult is a marginal trait among the Northern 
Tewa, against the theory that the cult is so slight nowadays be- 
cause it was formerly suppressed by the Friars. Whatever the 
reason of the Tewa split two centuries or more ago, the immigrants 
did not have to safeguard their kachina for they had little or no 
kachina dance organization to conserve. Some kachina ritual 
and myth they probably had. Four masks they claim to have 
brought with them. Tobacco clan old man kachina (sa tawa sena 
okuwa i.e. eowi); yeeny" or mykwati*® (the “old man” of the 
Town Chief’s division of the Bear clan), pohaha, the girl warrior 
of the Cottonwood clan, and Bear clan old man who made the 
‘“‘road”’ for the people 'n their migration, and was the first to 
come up from the Lake of Emergence, and is the head of the 
kachina or okuwa, like the others a rain maker, not a doctor. 
Curiously enough this Bear mask is the same as that of the mask 
of the Jemez Fire society,*® one of the two curing societies general 


47 A First Mesa Tewa identified the picture of djeng sendo of Santa Clara, their 
kachina old man or chief, with yeeny, whom the Hopi call he’he’a. 

48 Veeny and mykwati are distinguishable. ‘“Yeeny is always happy,” and he 
dresses better than mykwati who wears a sheep skin and cow hoofs. 

48 See “Hopi Katcinas,” pl. LXII. The black mask is made, not of hide, but of 
yucca brush—on one side is a squash blossom made of cat-tail, with a downy eagle 
feather; on the other side, six blue-green prayer-sticks. Red yarn on both sides; eagle 
tail feather fan at the back. On his feet are real bear paws and over his back a bear 
skin. He carries the little netted water gourd the kachina drink from, with grasses 
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also among the Keres and the Northern Tewa. Among all these, 
Bear is the Doctor par excellence. Here let me reconstruct what 
I think took place in connection with the Bear mask of Tewa. 
I suggest that this Bear mask was that of the pah pufona or Fire 
curing society of the Tewa immigrants. (There are pak pufona 
today at Santa Clara). Then on First Mesa that society was 
transformed from a curing society*® of a type unknown to the 
Hopi into their familiar type of maternal family trusteeship. 
From the Bear mask and ceremony the Bear clan or maternal 
family or rather one of the two maternal Bear families (the other 
“hands” the Town chieftaincy) may have been named. 

The Tewa kachina live under a spring, kisiwa, on Black 
Mountain (gumatii‘lé‘kwi), to the northeast of First Mesa, whereas 
the Hopi kachina, or most of them, live to the west, on San 
Francisco Mountain. To kisiwa® July pilgrimage is made every 
four years, i.e. sporadically, just as at Zufi there is a quadrennial 
pilgrimage to koluwela, the under lake home of the koko (kachina), 
or at Taos an annual August pilgrimage to the lake of the latsina 
or as in time of drought the Tewa of New Mexico send prayer- 
stick offerings to Mt. Tsikomo’. 

Harrison, N. Y. 
from the top from foyopoge, chief spring, his special spring, which his guardian has to 
keep clean. The water represents the Lake, pokwinge, i.e., the Lake of the Emergence. 
The spruce tree he carries was his ladder, when he came up from the Lake. 

5° The obsolete Tewa term for doctor is kich, bear; and formerly, according to my 
informant, there was a doctor society or wolokani (medicine-giving) po’ porne (cere- 
mony), the songs of which are still known, known to my informant, the custodian of the 


Bear mask. Incidentally are the terms po’ porne and pufona (see text) related? 


5! At other times ‘akinobi, a shrine on the mesa top, north of the Gap, represents 
kisitwa. 


THE CATTLE COMPLEX IN EAST AFRICA* 


By MELVILLE J. HERSKOVITS 
I 


HE problem of the diffusion of cultural traits, which has 

occupied the attention of ethnologists during the past 

generation, has brought with it the concept of the culture- 
area. The ideas developed concerning this concept, and its place 
as an explanation of the means of diffusion, are, principally, two 
in number. The first of these is that of a German group of eth- 
nologists, with whose theories the name of F. Graebner is most 
prominently connected. The principles of this school have been 
applied by Graebner to the Melanesian material,' by Ankermann 
to the African,? and, more recently, by Father Schmidt to the 
South American data.* Following the Graebnerian method, certain 
areas, or “kulturkreise,” have been mapped out in each of these 
continents. 

The American school, whose members have advanced the 
other culture-area concept, have not hitherto attempted to apply 
the idea to other than American data. Culture-areas have been 
denoted and utilised in the comparative study of American 
Indian culture. The outlines of such areas have only been partially 
applied to South America, efforts having been particularly 
centered about North American cultures, until today there is a 
recognized division of the continent into well-defined areas. 
It has, however, been felt that the culture-area concept must be 
applicable to other regions, that it must be applied more widely 
before it can be regarded as an established working principle. 


* Submitted in partial fulfillment of the requirements for the degree of Doc- 
tor of Philosophy, in the Faculty of Philosophy, Columbia University. 

' Zeit. fiir Ethnologie, vol. xxxvu, pp. 28-53, Kiilturkreise und Kulturschichtep 
in Ozeania; Anthropos, vol. rv, pp. 726-780, 998-1032, Die melanesische Bogenkultur 
und ihre Verwandten. 

2 Zeit. f. Eth., vol. xxxvm, pp. 54-84, Kulturkreise und Kulturschichten in 
Afrika. 

3 Zeit. f. Eth., vol. xtv, pp. 1014 ff., Kulturkreise und Kulturschichten in Siid- 
amerika. 
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Before such application can be made, however, it would be 
well to consider the two theories of the culture-area as advanced 
by the respective schools. The “culture-area” and the “kultur- 
kreis” are not the same thing, and must be differentiated. 


1 


The kulturkreis, as developed by the Graebnerian school, is 

based largely on the anthropogeographical work of Ratzel. It is 
conceived as the area, wherein there prevails a given culture- 
complex,—where all the cultural elements of this complex are to 
be found in the most, approximately, pure form. Graebner remarks 
that, while* 
absolute unity of cultural conditions is not characteristic of these (kultur- 
kreise) . . . . or even less, absolute continuity of all single elements, . . 
there is the simple fact, that a given complex of culture-elements is character- 
istic for a given region and in the main is restricted to it. 
The determination of the traits forming this complex, however, 
is made quite arbitrarily. There is no attempt to find the basis 
for their association and the assumption of American ethnologists, 
that’ 


. . unless we can find some other basis for this association of traits in a 
culture, such traits have no functional or necessary relations to each other. . . . 


is replaced by one which demands these non-associated traits whose 
very lack of relation is taken to strengthen the case for unity of 
origin. Since Dr. Graebner has essentially worked in the domain 
of material culture and with museum materials, it is not surprising 
that he has developed his criteria of form (quality) and quan- 
tity to apply to the units of his complexes. 

The element of continuity in present-day distribution of traits 
is not essential in the opinion of these ethnologists. The concept 
is based on entirely different ideas. First, there is ascertained a 
region in which certain culture-traits go together,—the complex 
mentioned above. Then the distribution of each of these traits 
is sought. The connection in which they appear,—the use to which 


‘ F. Graebner, Methode der Ethnologie, p 132. 
* Clark Wissler, The American Indian (2nd ed.), p. 384. 
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they may be put, or the meaning the elements may have for the 
members of the tribes in which they are found, does not concern 
the student. The Graebnerian would argue that two traits similar 
in form had retained their outward aspects while different psycho- 
logical content had accrued to them; only the similarity would 
be important as denoting unity of origin. A crutch paddle is a 
crutch paddle, whether it be found in Melanesia, South America, 
or Indonesia. Indeed, in the Graebnerian sense, these paddles 
must be of identical origin, since here® 

ist die Form weder durch den Zweck des Gegenstandes, wie die zahlreich 
vorhandenen anderen Formen zeigen, noch durch das Material noch durch 
irgenwelche itibereinstimmenden lokalen Naturverhiltnisse gegeben;.. . . 
The elements in these paddles which are compared are not, 
according to Graebner, such as might have been invented in- 
dependently; as is remarked above, they are completely outside 
such possibility, since the units of measurement are not dependent 
on the three causes mentioned. Indeed, a theme of independent 
origin’ 

. . .. miisste also schon auf mystische, durch ihnliche Natur or der Kultur- 
umgebung bedingte Geistesanlagen rekurrieren, denen keine Wissenschaft 
nachkommen kann. 

And further Graebner notes that it is only with the uniting of the 
criteria of form to the correspondences of quality that the culture- 
complexes will be most fully unravelled. 


As used by the Graebnerian group, the criteria utilized in 
the formation of an area seem essentially artificial. Thus, Dr. 
Graebner rejects the possibility that a single cultural trait might 
travel by itself,—this, he maintains, is ridiculous,—‘‘kultur- 
geschichtliches Nonsens,”* for only a complex of traits can be 
diffused. But it is known from the American data that a single 
cultural trait may move hither and yon, and, indeed is often 
found in what, to the arbitrarily-minded student, would seem 
quite a foreign culture.* But since the Graebnerian kulturkreis 


® Graebner, Methode, p. 145. 

7 Ibid., p. 145. 

5 Ibid., p. 116. 

® This has been strongly brought out by Dr. R. F. Benedict, in her study of the 
guardian spirit idea in North America. 
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is a fixed entity, the intrusion of a foreign element inte which, 
would seriously interfere with its logical value, the members of 
the group account for such extraneous elements in most ingenious 
fashion, as the remains of other, older culture-complexes displaced 
by later invasions of other complexes. 

For the Graebnerian school claims for itself the term “historical.” 
Its members feel that one of the handicaps of ethnology is the 
lack of historical perspective. Of course, this is recognized as one 
of the great difficulties under which the student of primitive social 
development works. Graebner remarks’?: 


Allen bisher geltend gemachten Gesichtspunkten fehlt noch das eigent= 
lich historische Merkmal, die zeitliche Tiefe. 


He recognizes that one of the problems which urge most strongly 
for solution is the manner in which historical development can 
be uncovered. The principle he sets forth for the solution is 
interesting 

Wo immer das Gebiet einer Kultureinheit oder ein besonderer Formen- 
kreis einer solchen Einheit durch einen andern Komplex auseinander gerissen 
wird, da ist die letzterwihnte Kultur, wenigstens in diesem besonderen 
Gebiet, die jiingere; ebenso da, wo ein Komplex von einem andern iiberlagert 
wird, d.h., wo die ehemalige Existenz der einen Kultur durch rudimentares 


Vorkommen ihrer Elemente innerhalb eines geschlossenen Gebietes einer 
andern Kultur bezeugt wird, die tiberlagernde. 


In other words, Graebner here proposes general rules whereby 
historical development may be unravelled. But it appears that 
historical development is of a type that does not always follow 
set rules or principles. It would almost seem that in this rule, 
as in that for the determination of a kulturkomplex, Graebner 
sets up standards which may be termed arbitrary. 

Even though we grant, however, that the unrelated elements 
constituting the kulturkomplex would strengthen the cause of 
the diffusionist school by the very fact of their independence, 
and that we need not heed the various psychological appeals they 
might make to their respective peoples, the traits selected by the 
Graebnerians to establish their case have been unfortunately 


Methode, p. 140. 
Tbid., p. 140. 
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chosen. It does not necessarily follow that just because Anker- 
mann, e.g., finds secret societies, masks, cannibalism, cane and 
wooden shields, xylophones, pan-pipes, bark-cloth, wooden drums, 
human figures, and other similarities to the Graebnerian East- 
Papuan culture in the West African region,’ and other elements 
resembling those found in the other Graebnerian cultures of 
Oceania, that these must be the same as to origin. Yet Graebner 
asserts 

Selbst wenn man sich auf, den Standpunkt stellt, dass analogen 
Kulturelemente urspriinglich auch analogen Kultureinheiten angehért 
haben miissen, ware es an sich natiirlich falsch, anzunehmen, dass dies 


gerade die in dem oder jenem Erdteil nachzuweisende ware, weil ja die Még- 
lichkeit vorliegt, dass diese selbst ein historisches Konkretionsprodukt ist. 


Thus, the Carib-Arawak culture of South America, which seems 
to him the more central and younger cultural complex, is associ- 
ated with the similarly younger Melanesian culture. The culture 
of the Tierra del Fuegians at the outer edge of the continent, and 
that of the isolated Bororo in the Amazon basin region, are to be 
classed with the transition-complexes between the older Australian 
and the younger Melanesian cultures; this latter because of the 
following resemblances, which are enumerated: spear-thrower, 
bark-girdles, penis-coverings, gable-roofed houses. The complexes 
are identical —hence, the cultures must be of single origin. 

The culture-traits utilized in these expositions of the kultur- 
kreise are seen to be relatively simple. It does not stretch the 
imagination too far to conceive the possibility, e.g., of three 
independent discoveries of the use of bark-cloth where trees of 
the proper sort are at hand. Indeed, it will be found that, ob- 
jectively considered, the bark-cloth of Africa is not the bark-cloth 
of Melanesia or South America. The same is true of canoes. 
Given navigable water, is it so difficult to imagine three indepen- 
dent discoveries of its utilisability as a highway? Again, it must 
be considered that canoes may be found where bark-cloth is un- 
known, or cannibalism where gable-roofed houses are not to be 
seen. It is the very simplicity of the units of the kulturkomplex, 


2 Zeit. f. Eth., vol. xxxvu, pp. 71-72 
13 Methode, p. 149. 
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and the capricious distribution of each unit, as compared with 
that of any other, which makes the Graebnerian assumption of 
unity of origin so unconvincing. It is interesting to note the 
extent to which Ankermann, in compiling the data on which he 
bases his kulturkreise in Africa,“ confines himself to ‘the realm 
of material culture. It is true that he notes the distribution of 
circumcision, body-mutilation, and the knocking out of teeth. 
Of social organization, he remarks:” 

Die soziale Organisation der afrikanischen Vélker is leider nur so 
bruchstiickweise bekannt, dass sich auch nicht annaherd ein klares Bild der 


geographischen Verteilung der Gesellschaftsformen gewinnen lasst; ich muss 
daher davon vollstandig absehen. 


But, had information been available, it would have been quite 
conceivably noted in much the same fashion as was the evidence 
of circumcision-ceremonies,—that they were merely present or 
absent, was accounted sufficient to establish historical relationship. 
For the rest, Ankermann notes the distribution of types of dwell- 
ings, shields and weapons, maierials from which clothing is made, 
musical instruments, basketry, and, cursorily, tobacco pipes, the 
poison-ordeal, cannibalism, domestic animals, and cultivated 
plants. It is from the above enumerated traits that he reaches his 
conclusions as to the existence of the two kuliurkreise in Africa. 

In their employment of the criteria of quality (or form) and 
quantity in the determination of the identity of origin of cultural 
factors,” the Graebnerian school have fallen victim to a logical 
fallacy growing out of their preponderant interest in material 
culture. The application of the qualitative criterion is first made 
in a given case,—an attempt is made to discover in how many 
elements an object under consideration resembles a similar one 
of another region. Its shape, the way in which it is made, and the 
like, are all taken into account. And accessory criteria,—as, e.g., 
canoes made the same way and of the same material in a different 
region,—are further adduced to make the qualitative criteria 


4 Zeit. f. Eth., vol. xxxvn, pp. 56 ff. 
Ibid., p. 71. 
Cf. Lowie, Jour. Am. Folk Lore, vol. xxv, pp. 24 ff., for a discussion of these 


criteria. 
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as striking as possible. Then, according to their method, there 
must be applied the criterion of quantity. But, in the realm of 
material culture, the qualitative and quantitative criteria are 
much the same. The number of portions of a paddle similar to 
another paddle, and the ways in which these parts are similar, 
are, after all, only two aspects of the same thing. 

In the application of these principles to the non-material 
elements of culture, the same method and reasoning is utilized. 
Totemism is totemism, if it corresponds in its objective mani- 
festations. Thus, applying the principle to the North American 
data, we should find that the two-phratry system of the Iroquois 
and the peoples of the Northwest coast would be accounted the 
same,—the fact that the two play essentially different parts in 
the lives of the tribesmen of the two regions must be quite dis- 
regarded as not important. The mere existence of cattle in the 
different regions of Africa would of itself be presumably significant 
for the establishment of identity in the Graebnerian sense; for 
the different attitudes of the peoples toward their cattle, and the 
different uses to which cattle are put, or the differing customs 
which go with the existence of cattle, which change from region 
to region, seem to make no difference to the Graebnerian. But the 
apparent outward similarity of these traits does not necessarily 
argue that their historical background is the same, as has been 
pointed out elsewhere. Dr. Lowie, in his discussion of Graebner’s 
attitude toward the theory of convergence of culture-traits, cites 
a number of instances where apparently identical cultural elements 
are not really the same.” 

Having postulated their criteria of identity, the “ferninter- 
pretation”'* of which the school is fond, becomes immediately 
utilizable. If two elements of culture, material or non-material, 
are logically identical when their outward similarity is established, 
the element of distance can be disregarded. It goes without saying, 
that if these elements be the same, they are the same wherever 


17 L.c., pp. 32 ff. Cf. also Boas, rev. of Graebner’s ‘“Methode,” Science, N. s., 
vol. xxxIv, p. 805, and Sapir, Time Perspective in Aboriginal American Culture, 
pp. 38-39. 

18 Graebner, Methode, pp. 62 ff. 
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thev are found. If one adds to this the idea of the culture-complex, 
in which a number of identical elements are found together, the 
distance difficulty becomes even more negligible. While it must 
again be admitted that in the case of more complex cultural 
units, as, e.g., a language, or a machine as intricate as those used 
in some of our modern mills, close similarity may be conceded to 
posit identical origin, it does not follow that the more simple 
elements may be regarded in the same way. A modern spinning- 
machine, if found in the heart of Japan, after all connections with 
the West were wiped away, would only have to be seen, to convince 
the student that the cultural influence of the Western machine 
civilization had been present. But the principle of the limitation 
of possibilities in inventions would seem to forbid the extension 
of the concept to simpler articles of use, or to cultural units of 
social organization, religion, and the like." 

The criteria of relationship, however, must not be utilized, 
according to the Graebnerians, when used for comparing the 
cultures of different areas of the earth, without regard to the 
relative age of the units of comparison. For since culture- 
complexes move from place to place, not always totally displacing 
the earlier complexes, the historical perspective, in Graebner’s 
sense of the term must be taken into consideration: 

Abgesehen von der sehr verschiedenen Reichhaltigkeit der Kulturen, 
iiberhaupt ist deutlich, dass die jiingeren, verhaltnismassig spat in die 
Geschichte einer Gegend eingetretenen Komplexe ihre volle Struktur und 
den vollen unspriinglichen Bestand ihrer Elemente im ganzen besser bewahrt 
haben werden als die dlteren, in Laufe langer Zeit nicht nur raumlich 
beschrankten, sondern auch am langsten fremden Einfliissen ausgesetzten 


und—bei Voraussetzung eines Zusammenhanges mit fernen, gleichaltrigen 
Kulturen—am langsten der natirlichen Variation unterliegenden.”° 


Thus the quantitative criterion must be used with the restriction 
that the older complexes may have been changed somewhat,—or, 


to put the case somewhat differently, the criterion of quantity 
stands, even if the distribution of traits be not as full as would be 


1* For a discussion of the principle of limited possibilities see the article by A. A 
Goldenweiser, Jour. Am. Folk Lore, vol. xxv1, (1913), pp. 259-290, 
20 Methode, pp 144-145. 
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expected, provided these traits may be logically conceived as 
belonging to an older cultural movement. 

We find, then, that the kulterkreis is the area in which the 
kulterkomplex exists. It is plotted by noting on the map the dis- 
tribution of certain traits, and is found within the lines of coin- 
cidence of these trait-distributions. It is not geographically con- 
tinuous, of necessity, but may take the shape of “islands” inside 
another culture-area. It sometimes happens, however, that there 
are so-called “extraneous” culture-elements which intrude in the 
area. And we find Graebner noting that: 


Keine weit ausgedehnte Kultur wird ihr ganzes endgiiltig besetztes Terri- 
torium als Heimat beanspruchen kénnen 


It is here that the concept of stratification is called into use. It is 
not the purpose of this essay to consider this concept, but it is 
utilized by Graebner to account for the fact that these extraneous 
elements do persist, and, by means of it, they are relegated to a 
former culture-stratum,—an older one which has been over- 
whelmed, to a greater or less degree, by the movement of the 
younger. These strata are judged as to age in such a way that 
die jingsten Komplexe der Einfallspforte zunachst sitzen, die altesten in die 
entlegentsten Teile der betreffenden Erdteile zuriickgedrangt erscheinen. 
That most of the elements of the older culture have disappeared 
makes little difference. That they might logically have been there 
is sufficient,—they have merely been wiped out by the later wave. 
Thus, in Ankermann’s consideration of the African material, we 
find that the West African culture is derived from the East 
Papuan and Indonesian cultures, having come, it is claimed, by 
way of Zambesi and Madagascar. Culture-waves from the East 
are posited as having swept into West Africa by this route, each 
wave leaving its series of traits. And so we read:” 

Man kann sich das wohl kaum anders erklaren, als durch die Annahme, 
dass diesselben Kulturwellen, die in Ozeanian nur iiber einen Teil, iiber 


einzelne Inselgruppen hingegangen sind, in Afrika stets das ganze Gebiet der 
westafrikanischen Kultur iiberflutet haben; . 


Jbid., p. 141. 
2 Zeit. f. Eth., pp. 73-74. 
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But when he finds that the elements of this culture are not present 
in Nyassaland and the Zambesi region, through which this 
migration must have occurred, he merely remarks that there have 
been superimposed on the earlier layers, later strata which have 
completely covered the elements that made the cultural bridge 
for the West African area. 

This, then, is the Graebnerian concept of the kullerkreis. 
It is built up as the territory in which is to be found an arbitrary 
series of units. Those who have worked it out are not interested 
in the psychological relations of its cultural elements to the other 
elements of the culture found in it, but rather in the historical 
connection of the traits selected to compose the kulturkomplex. 
It is, perhaps, in this that we find one of the main points of 
distinction between the kuliurkreis and the culture-area, to a 
consideration of which we now turn. 


2 


The culture-area has been set forth most prominently in the 
writings of Dr. Clark Wissler, though various aspects of it have 
been treated by other students. It owes its beginning to an 
attempt to arrange museum material in the most presentable 
fashion, and, from its inception, has been utilized as an instrument 
for the greater understanding of American Indian cultures. The 
authors using it realize the importance of the phenomenon of trait 
diffusion, and the apparent grouping of trait-complexes in geo- 
graphical areas. Wissler, after reviewing the data as to the dis- 
tribution of various culture-elements over North America, re- 
marks:* 

It is now clear that no social group in the New World can be reckoned 
guilty of entire cultural independence, and that certain traits have spread 
over very large parts of both continents, .... 

After calling our attention to the fact that the natives of America 
may be grouped according to single cultural traits, giving food, 
clothing, ceramic areas, and the like, he goes on:™ 


%3 Wissler, The American Indian (2nd ed.), p. 217. 
Tbid., p. 218. 


| 
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If, however, we take all traits into simultaneous consideration, and shift 
our point of view tothe social, or tribal units, we are able to form fairly 
definite groups. This will give us culture areas, or a classification of social 
groups according to their cultural traits. 


Thus the concept is essentially an analytical one,—there is nothing 
set about it, and the areas as conceived by its use are fluid and 
vague of outline rather than fixed and rigid. 

Again, in its use, the American school has refrained from 
applying it in a broadly generalizing sense. The particularistic 
applications of it which have been made have always been to 
definite cultural groups,—the complexes envisaged are not fixed 
and the elements in those complexes are such that they may travel 
quite independently without disturbing the student who thinks 
of cultural regions in the terms of this concept. The culture of 
an area is regarded as a distinctly historical product. Cultural 
elements may be introduced from without through diffusion, or 
historical accident may cause them to originate within the group. 
They may enter the complex, and be changed to fit the prevailing 
pattern. But there is no such postulating of fixed travelling com- 
plexes, as we find in the writings of the Graebnerian school ; though 
there may be an overlaying of cultural traits, it is not an essential 
point. Rather, the culture-area is conceived as being a flat picture 
of a culture as it occurs in a geographically continuous area, 
the various elements of the culture having an historical develop- 
ment which must be accounted for. In his Introduction to The 
American Indian, Wissler remarks: 

The historical development of anthropology as a whole, commits us to an 


historical and geographical point of view, consequently the basic principle of 
classification in every case will be geographical distribution.» 


Similar cultures are accepted for what they are, and the tracing 
of similarities gives point to the concept as it has been developed. 

It is, of course, easier to carry on the study of the diffusion of 
cultural traits in the realm of material culture. It is not strange, 
that it was from the necessity of classifying museum specimens 
that this theory took its origin; and in this it resembles the origin 


% 2nd ed., p. xix. 
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of the kuliurkreis. But, whereas the German school has continued 
its work on the material plane, the American group has recognized 
that a mere enumeration of material culture-traits is not sufficient. 
They have proceeded on the principle that while comparative 
study of the technique and finish of material objects in the 
everyday life of primitive peoples is of undoubted value in deter- 
mining the range of these ideas, it is not enough. In these material 
elements there are presented to us tangible things which can be 
mapped and definitely located,—and through their distribution 
we can undoubtedly Jay the foundation for culture-areas. But 
there are other elements of as great or greater importance in the 
lives of primitive people. It is these elements, so hard to measure 
and so difficult to identify as identical, which have been so largely 
ignored in constituting the kulturkreis, and which the American 
school has attempted to take into account in the building up of 
culture areas. The distribution of myths, ceremonies, religious 
beliefs, and other psychological elements of culture is quite as 
important as that of material elements, if one wishes to gain a 
picture of the cultures of primitive peoples which will be even 
approximately true. 

And yet, the difficulties in the way of utilizing such data are 
tremendous. There is nothing more difficult to adequately under- 
stand than the psychological reactions of an alien people. It 
means, on the part of the investigator, a shrewd projection of 
himself into the mental lives and points of view of the people he is 
studying, and requires a higher degree of imagination than most 
field workers, however well trained, can hope to possess. But 
no consideration of the spread of culture can be complete without 
just such an application of this type of data to the concept of 
areas, which has been formed. If the spread of culture is to be 
studied, then culture in all of its forms must be considered, 
and any theory which rules out psychological elements must give 
results which cannot be matched in the actual lives of the peoples 
studied. 

As stated above, the attitudes of primitive peoples toward 
their cultures must be taken into consideration. Articles of every- 
day use which may seem identical to the museum worker, may 
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be utilized for vastly different purposes by each of the several 
tribes which employ them and with entirely different emotional 
reactions. Are we justified, then, in claiming that merely because 
similar complexes of material traits are discovered in various 
areas, we can regard these traits as the same? If enough of them 
can be shown to be alike in form, and these elements are complex 
enough, we may be able to posit unity of origin and thus fulfil the 
object of the kuliturkreis, but in the sense of the culture-area, 
this is not enough. We must insist on sketching the culture-area 
not only on the basis of actual occurrences of similarity but also 
according to the psychological value those traits hold for the 
culture-bearers. 

Another prominent point in the concept of the culture-area 
is that of the culture center. In the consideration of the spread 
of culture in North America, we do not find an abrupt change 
from one type of culture to another but a gradual change from 
tribe to tribe, the culture-areas representing somewhat more of 
a shading from one type of culture to another than anything in 
the nature of an abrupt transition. Thus, if the traits typical to 
the Plains culture be enumerated, it will be found that the tribes 
living in the central portion of the area, such as the Blackfoot, 
Crow, Arapaho, Cheyenne, have all the traits. Others, such as 
the Arikara, Omaha, Osage, in the eastern part, and the Ute and 
Wind River Shoshoni, in the western, have certain cultural traits 
found in the areas to the east and west, respectively.*% Wissler 
observes:”” 

Thus we see that while in this area there are marked cultural differences, 
the traits constituting these differences tend to be typical of other areas; 
hence, we are quite justified in taking cultures of the central group as the 
type for the area as a whole. 

True, maps have their physical limitations, hence the mapping 
of areas has been necessarily such as perhaps to justify the 
inference that areas can be abruptly denoted, and that the change 
from the culture of one area to that of another is a radical one. 


%* Wissler, The American Indian (2nd ed.), pp. 210-222. The map on p. 221 shows 
the location of the tribes mentioned. 
27 Tbid., p. 222. 
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An investigation of the actual cultures shows nothing to be 
further from the truth; and it is from this difficulty with the 
intergradation of cultures that the concept, in the main quite 
empirically, of the culture-center has developed. It is not claimed 
that the central tribes originated the typical culture of the area, 
nor need they mark the center of diffusion. The center is merely 
that region occupied by tribes with the culture which seems to 
the investigator the most typical. It is quite conceivable that, to 
different students, different culture centers and therefore different 
areas might be apparent. But there seem co be tribes with cultures 
from which the surrounding tribes, in a lessening degree as the 
distance from the typical tribes increases, take the tone of their 
culture. 

It is not necessary that the culture-center be at the geo- 
graphical center of an area. It may be at one end or the other, 
as well as in the middle. For it would seem that ethnic factors 
were more responsible for the establishment of these centers than 
geographical.** But it is found that there go out from it irradia- 
tions of its cultural elements, and that all of the tribes in the area 
of which it is the center manifest more or less the culture of which 
the central tribes are typical. Indeed, the fact of these inter- 
mediate cultures has come out so strongly that Wissler main- 
tains,”® that 


these relations are so consistent that one can almost predict the culture of 
a given unit when its geographical position with respect to the established 


centers is known. 

It is this, which has brought to light the supplementary fact that 
tribal and cultural units are far from being identical. Culture, it 
would seem, travels quite independently of tribal (political) 
borders, and it is rare for tribes living close to one another not to 
be influenced by the culture of their neighbors. It does not follow, 
of course, that the traits adopted are taken over in their entirety. 
Indeed, it is not often that they are so taken, if we keep in mind 
the psychologicai as well as the objective manifestations of the 


28 Wissler, Am. Ind. (2nd ed.), p 372. 
Ibid., p. 258. 
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elements. A dance, a story, a rite, which is noted in one tribe 
is often included in the pattern of the next, but with a different 
meaning, and is sometimes used in an entirely different setting. 
It is adopted from the other tribe, but is changed to fit into the 
cultural pattern of the adopting tribe. 

It is not denied that cultural complexes may travel as such. 
The studies made of the distribution of the maize-complex in 
North America would tend to show that certain traits were bound 
up with the existence of maize, and travelled with it,—but the 
complex and its manifestations among the Pueblo Indians and 
among the Iroquois could scarcely be termed identical. In 
intensity, and in the functional aspects of the relation of the maize 
culture to the rest of the respective cultures, there are great 
differences. Again, Wissle:, in his careful study of the spread of 
the horse in North America and the complex of cultural traits 
which went with it, has demonstrated that the complex was able 
to travel faster than its carriers, and that it was absorbed usually 
in its entirety, including such elements as types of saddles, and 
other riding-appliances. He also demonstrates very clearly that 
this diffusion did not take place without adaptations being made 
in the complex,—adaptations to the prevailing pattern of the 
peoples who adopted it. Thus, among the Plains Indians the dog 
travois was immediately applied to the horse, while the wheeled 
vehicle was ignored. Among those tribes where the environment 
and the cultural pattern had no place for the horse, as in the 
Eastern Woodlands, the horse was not accepted.*° 

This brings us to the concept of the marginal area, which is 
definitely established along with both the culture-area theories. 
In the Graebnerian sense, the marginal area is a place where two 
set cultural complexes are struggling for supremacy, both traveling 
sets of cultural traits meeting, and the younger attempting to 
displace the older. According to Ankermann,” such regions occur 
especially in broad areas without sharp obstacles to diffusion. 


%° Wissler, The Influence of the Horse in the Development of Plains Culture 
Amer. Anthro., N. S., XVI, pp. 1-25. 
3 Zeit. f. Eth., p. 55. 
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Such a region is Africa, south of the Sudan (excluding the West 
African and Congo regions), and he conceives it as a place where 
the sharpness of the borders between culture-provinces is broken 
down, where the boundaries have been broadened: 


Statt Scheidung und Nebeneinanderlagerung Ubereinanderschichtung 
und Durchdringung. 


The sense of the term as used by the American group is some- 
thing quite different. There is no concept of sharply bounded 
areas. As we move away from the culture-center, the intensity 
of the typical culture diminishes. Elements not found in the 
center are to be noted, and some of the typical traits are found 
missing. If we continue on in our given direction, however, we 
find that the traits which appeared as intruders become more and 
more intense, until we reach the diffusion-center of another group 
of traits,—another culture-center, that of a different area. It is 
this shading which gives rise to the marginal-area idea, which is 
that as one travels outward from the center of an area, one comes 
on a region with indeterminate culture. It partakes of the char- 
acteristics of both the bordering areas and might almost be termed 
a hybrid culture.** Lying on the margin of an area, it is called 
“marginal,” and this term is applied to the regions in which it, and 
others like it are found. 

The problem of the marginal area is not by any means solved. 
A number of questions arise. The most prominent would naturally 
be the justification of the use of the term, and of the concept itself. 
It is a fair question, why the marginal area is not itself called the 
center of an area, with the typical tribes “marginal.” The answer 
lies mainly in the nature of the culture-area as conceived by those 
who make use of it. It is essentially a conceptual® tool, not, like 
the kulterkreis, something hard and fast or absolute. When 
certain traits are found concentrated in a definite part of a region 
and the investigator finds their most typical manifestations in 
that section, he is justified in terming that part of the area the 
center, while placing the margina] area where the culture is 


3 See above, p. 242, the example cited with reference to culture-centers. 
33 Cf. Sapir Time Perspective in Aboriginal American Culture, p 44. 
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weaker, and partakes to a greater and greater extent of a differing 
neighboring culture. 

The Graebnerians are hardly justified in their characteristic 
assumption of the complete stability of culture in travelling, or 
over long periods of time. As a culture-trait moves from one 
region to another, it changes its form and its function, often so as 
to be almost unrecognizable. That culture-traits do so move, 
cannot be disputed. But there must be either such an over- 
whelming similarity of form that multiple origin is impossible 
(as in the case of the intricate spinning-machine mentioned above), 
or there must be continuous geographical distribution, or historical 
evidence of such distribution before unity of origin can be ad- 
mitted. The culture-area, like the kulterkreis, posits diffusion, 
but it insists that other than mere logically comprehensible 
categories be maintained. If traits are found to be similar and 
geographically continuous in their distribution, their development 
from a single origin is assumed. But this is a far cry from the 
assumption of a single origin for a single cultural trait of no great 
complexity found in regions as far removed as South America, 
Africa, and Melanesia. Further, the attitude of the Graebnerians 
as to the lack of change in a trait over a long course of time would 
seem to be again fallacious. It is true that primitive cultures are 
relatively stable when compared with our present civilization. 
But that they are absolutely unchanging, or that units of their 
cultures undergo no change, the most cursory survey of archaeo- 
logical data will suffice to demonstrate as untenable; and if this be 
true of elements of material culture, it would not be strange if it 
were also true with regard to those of a more immaterial nature.™ 


* A group of English students of culture, headed by the late W. H. R. Rivers and 
G. Elliott-Smith, have developed the theory of diffusion of a culture which had its origin 
in Egypt, basing their findings on the occurrence of a number of independent traits 
found in Egypt. The assumption of the stability of these traits in their journey around 
the world is made through a comparative utilization of material which would appear 
to have been uncritically employed and not fully digested. See, for the most complete 
statement of the position of this group, article “Anthropology,” in Encyclopedia 
Britannica, 12th ed., vol. xxx, particularly pp. 147-153 and W. J. Perry’s “Children 
of the Sun.” 
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3. 


As has been remarked above, the concept of the culture-area 
as developed in America has not been applied to non-American 
regions. However, the concept must stand by the universality of 
its applicability, for, obviously, a “principle” of cultural develop- 
ment applicable to one area only is no principle. The Graebnerian 
concept has been applied to other regions, but with results that 
seem not justified by the data available. It is the purpose of this 
essay to attempt an application of the culture-area concept to 
one region of Africa. Ankermann, in applying the Graebnerian 
criteria and method to the African data, and following Frobenius, 
who mapped out the West African area, has designated two 
main areas. The first is the West African, also termed variously 
East Papuan and Indonesian or, according to Frobenius, the 
Malayo-Nigritish. The other includes the rest of Africa, except 
Egypt and the territory north of the Sudan, and is divided into 
culture-provinces. It has seemed, however, that a distinct area is 
to be noted in eastern Africa, which falls readily into a culture- 
area of North American type; it is this region the writer has 
elected to set off, and he assumes as the orienting feature of the 
culture, the presence of cattle. 

On this assumption I will review the available data with 
regard to the cattle-using tribes of East Africa. There will be 
noted, in general, the following points: the existence of cattle, 
their place in the life of their owners, further, all available in- 
stances of the part played by cattle in the culture of the people, 
—in the economic composition of their society, in their social 
customs, and the like. The attempt will be made to show the 
resemblances and differences between the tribes living in this 
area and those outside of its borders where cattle are not found, 
or where they play different réles in the culture of their owners 
living outside the area. Through the data adduced, I will test 
the applicability of the culture-area concept to data other than 
American. 


Zeit. f. Eth. l.c. 
% L, Frobenius, Der Ursprung der Afrikanischen Kulturen, Berlin, 1898. 
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The distribution of cattle in Africa covers by far the larger 
portion of the continent. They are found across its entire width 
from the Sudan northwards, while south of the Sudan they are 
absent only from the Congo basin and a region on the East Coast 
between the fourth and eighteenth parallels of south latitude, 
approximately. It must not be assumed, however, that the 
distribution is continuous in the regions noted. There are many 
small areas where the existence of the dreaded tse-tse fly makes 
it impossible for cattle to live, and a detailed map of Africa 
showing the distribution of this insect shows the southern portion 
of the continent to be spotted with numerous “‘fly-belts.”” Never- 
theless, in the main, cattle may be considered as occurring in all 
the vast area mentioned.*” 

If, however, a study be made of the cultures of the peoples 
inhabiting this area, it will soon be found that to equate their 
cultures on the basis of the ownership of cattle will lead to con- 
fusion. In the north of Africa, where the Mohammedan influence 
is strong, and where the environmental fact of the Sahara desert 
must be met, the student finds a culture vastly different from 
that of the Zulu in the southern portion of the continent. Similarly 
the usages of the tribes of Kordofan and of the Victoria Nyanza 
regions are found to be equally dissimilar. The historical back- 
grounds of these respective groups are quite different, and, with 
reference to cattle, the intensity of the cultural influence their 
existence exerts on the general cultures of the various groups, 
differs greatly. 

Within the general distribution area, there are a number of 
sub-areas, in each of which the culture may be considered a unit. 
Certain traits stand out strongly, and the culture of any given 
tribe will be found to resemble much more that of another tribe 
in the same area than the culture of a tribe outside the area. 
While the Arabs of the Sudan have cattle, these do not play the 
same part in their lives as in that of the peoples inhabiting the 
eastern portion of Africa. Similarly, though the intensity of the 


37 Cf. Frobenius, L., Der Ursprung der Afrikanische Kulturen, Karte xxv. 
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cattle pattern among the Hottentots resembles that found in the 
East African region, it presents such differences that no one would 
classify the two together. In the following section of this essay, 
then, there will be considered this East African region. It is here 
that the regard for cattle reaches its highest pitch, here that they 
play the greatest part in the everyday life of their owners, so that 
no study of the region can be made without considering them. 


The East African area under consideration can be denoted, 
roughly, as one having the shape of an hour-glass. The upper 
portion has its greatest width along a line stretching from the 
lower White Nile and Lake Rudolf to the Indian Ocean, and 
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and includes Rhodesia, Portuguese East Africa, and the territory 
of the Union of South Africa east of the Kalahari desert and as 
far west as the twenty-fifth meridian of longitude, east.** 

The northernmost tribes in this territory are the Shilluk, Beir, 
Nuer, and Dinka,** and it is among them that we find the cattle 
taking on the importance characteristic of the area. Proceeding 
toward the southeast, we find the Bari and Madi,” and, con- 
tinuing on this line, the Turkana," Suk, Kikuyu,“, Atheraka,“ 
A-kamba,®” and only a few miles from the Indian Ocean, the 
Wa-Giriama.” It is, perhaps, to the south and west of this line 
that we find the most intensive development of the cattle complex. 
In this region, centering about Lake Victoria Nyanza, we find 
on the east the Masai,‘’ the Nandi,** the Nilotic Kavirondo,*® 
Bantu Kavirondo,® and Bateso.™. Further to the west there are 


88 Cf. H. H. Johnston, “British Central Africa,” pp. 429 ff., for the distribution 
and types of cattle in this area. 

3 Schweinfurth, G., The Heart of Africa; Johnston, H. H., The Uganda Pro- 
tectorate, vol. 2; Gleichen, The Anglo-Egyptian Sudan; Logan, the Beirs, in Sudan 
Notes and Records, vol. 1, pp. 238 ff; Fergusson, ibid., vol. 1v, pp. 146 ff., for the Nuer, 
Westermann, D., The Shilluk People. 

‘° H. H. Johnston, The Uganda Protectorate, vol. 1 

“1 Major R. F. White, Notes on the Turkana Tribe, Sudan Notes and Records, 
vol. 11, pp 217-222. 

* Mervyn W. H. Beech, The Suk, their Language and Folk-lore. 

*3 Chas. Dundas, History of Kitui, Jour. Roy. Anth. Inst. vol. xtm, pp. 480-549; 
Hobley, C. W. Ethnology of the A-Kamba and other East African Tribes, as well as 
other works on this region noted in the bibliography. 

“ Dundas, Hist. of Kitui, loc. cit., pp. 541 ff. 

“© Gerhard Lindblom, The A-Kamba, an Ethnological Monograph; Hobley, 1. c. 

“6 Capt. W. E. H. Barrett, Notes on the Customs and Beliefs of the Wa-Giriama. 
Jour. Roy. Anth. Inst., vol. x11, (1911), pp. 20-39. It must be understood that the 
tribes noted above do not begin to fill the region from the Nile to the ocean. One of 
the handicaps under which any work on Africa must suffer is that the available literature 
leaves many geographical gaps. However, the tribes mentioned above, and those to be 
referred to below, represent what may be perhaps termed a fair sampling of the total 
population; local variations in customs are, unfortunately, too often ironed out by this 
lack of detailed information. 

47 M. Merker, Die Masai; Hollis, A. C., The Masai, their Language and Folklore. 
#8 A. C. Hollis, The Nandi, their Language and Folklore. 

#® John Roscoe, The Northern Bantu. 
5° H. H. Johnston, Uganda Protectorate, vol. 1. 
5! Roscoe, op. cit. 
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the Baganda,” the Bakene, the Banyoro, the Banyankole or 
Bahima, the Bagesu, the Barundi,® and the Bakonjo, who used 
to have many cattle, but whose herds were depleted by Bahima 
raids.“ In this region, inhabited by peoples of various racial 
affinities, the existence of cattle is the outstanding feature. 
Few phases of their lives are not touched by their ownership 
of cattle. The extent to which this is true will be shown below. 

The literature covering the region southeast of Lake Victoria, 
and east of Lake Tanganyika, in what is today Tanganyika 
Territory, is somewhat more scanty than that on the tribes men- 
tioned above. South of Ankole, and to the southwest and south 
of Lake Victoria, Kollman mentions the inhabitants of Karagwe, 
Kisiba, Ussindja, the island of Ukerewe, Ussukuma, and Ushashi 
as far north as the country of the Masai, as having cattle, but 
his sketches of these peoples are so brief that it is difficult to under- 
stand the extent to which they are important.® Dundas® speaks 
of some of the following tribes which have cattle: Wapare, 
Wamakonde, Wangoni, Wakumbi, Wanyamwesi, and others: 
while Eichhorn has given, from Karasek’s notes, an account of the 
Washambaa,*’ Claus of the Wagogo,°** von Sick®® of the Waniaturu, 
and Dempwolfi of the Sandawe."° 

West of Lake Nyassa, where the cattle area narrows, we find the 
Awemba, Angoni, Achewa, Alungu, Ainamwanga, and Awiwa.*** 


8 John Roscoe, The Baganda. 

53 Jd., Northern Bantu. Roscoe also treats of the Bahima in an article of that 
name, Jour. Roy. Anth. Inst., vol. xxxvi (1907), pp. 93-119. 

* H. H. Johnston, op cit., vol. 1, p 576. 

5 Paul Kollman, The Victoria Nyanza; the Land, the Races and their Customs, 
H. Rehse, Kiziba, Land und Leute. 

56 Chas. Dundas, Native Laws of some Bantu Tribes of East Africa, Jour. Roy. 
Anth. Inst., vol. 11 (1921), pp. 217 ff. 

57 August Eichhorn, Beitrige zur Kenntnis der Washambaa—nach hinterlassenen 
Aufzeichnungen’ von A. Karase Baessler Archiv, Bd. 1 (1911), pp. 155-226, Bd. 11, pp. 
67-131. 

58 Heinrich Claus, Die Wagogo, id., Beiheft 1, 1911; Rev. H. Cole, The Wagogo, 
Jour. Anth. Inst., vol. xxx, pp. 305-338. 

5° Eberhardt von Sick, Die Waniaturu (Walimi), id. Bd. v, (1916) pp. 1-62. 

* Otto Dempwolff, Die Sandawe, Abhand. des Hamburgischen Kolonialinstituts, 
vol. XXXIV. 
60a See J. C. C. Coxhead, the Native Tribes of Northeastern Rhodesia, Roy. Anth. 
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To the east of these tribes occur the non-cattle-owning peoples 
of Nyassaland, the Wa-Yao being the most notable. It is 
believed that the lack of cattle among them is due to the presence 
of the tse-tse fly. Among the tribes noted immediately above, 
the cattle play a part that if not so extensive as among the peoples 
to the north, is still apparent. 

Proceeding to the south, the area of distribution of cattle 
widens and their presence again becomes of greater importance. 
In Northern Rhodesia, Smith and Dale have described a number 
of peoples grouped under the name Ba-Ila, there being several 
sub-tribes included in the term.” Proceeding eastward along 
the Zambesi we find the Mashona, and, along the coast to the 
south, the Vandau.™ Further south, in Portuguese East Africa, 
are the Thonga, who have been so graphically described by 
Junod.“ West of the Thonga we find the Swazi, Sudo-Pedi, 
Bechuana, and Basuto peoples,® while southward there occurs 
the empire of the Zulu,® and, near the Cape, the Ama-xosa and 
Ama-pondo 


Inst., Occasional Papers, no. 5, 1914; H. H. Johnston, British Central Africa; Cullen 
Gouldsbury and Hubert Sheane, The Great Pleateau of Northern Rhodesia; Alicia 
Werner, The Natives of British Central Africa; cf. also Cullen Gouldsbury Notes on 
the Customary Law of the Awemba and Kindred Tribes, African Society Journal, vol. 
XIV, pp. 366 ff., vol. xv, pp. 36ff. and 157 ff. 

*! Hugh S. Stannus, The Wayao of Nyassaland Harvard African Studies, vol. mm 
(1922), pp. 229-273; Karl Weule, Native Life in East Africa; A. Werner, op. cit.; 
Rev. D. MacDonald, Africana, or the Heart of Heathen Africa. 

® Edwin W. Smith and A. M. Dale, The Ila-speaking Peoples of Northern Rho- 
desia. 

* The facts noted in this paper on the Vandau have been gained in conversation 
with Mr. C. Kamba Simango, a member of this tribe. More detailed information is to 
be had on the Vandau in Mr. J. Herskovits, Some Property Concepts and Marriage 
Customs of the Vandau, Amer. Anth. (N.S.) vol. xxv, (1923) pp. 376-387. 

* Henri A. Junod, The Life of a South African Tribe; Les Ba-Ronga. 

% E. Casalis, Les Bassoutos, Fritsch, Die Eingeborenen Siid-Afrikas. 

% Thomas B. Jenkinson, Amazulu. The Zulus, their past history, manners, 
customs and language; David Leslie, Among the Zulus and Amatongas; Bishop 
Callaway, Zulu Nursery Tales, vol. 1. 

7 Col. MacLean, A Compendium of Kafir Laws and Customs; Cape of Good Hope, 
Report and Proceedings . . . . of the Government Commission on Native Laws and 
Customs, 1883; South African Native Affairs Commission, 1903-1905, Report with 
Annexures and Testimony (5 vol.); South African Native Races Commission, The 
Natives of South Africa; Dudley Kidd, The Essential Kafir. 
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These constitute the most important peoples in the area 
under consideration. If the map be consulted, it will be found that 
their area fol'ows, roughly, the eastern watershed of the Congo 
basin, centering in the north about Lake Victoria Nyanza and in 
the south comprising the basins of the lower Zambesi, Limpopo, 
and other streams entering the Indian Ocean. To the west of the 
area, in the south, are the cultures of the Bushmen of the Kalahari 
desert and of the Hottentots of Great and Little Namaqualand. 
Further north, the Congo culture, termed by Frobenius and 
Ankermann the West African culture area, borders the East 
African region, while on the north it is bounded by the Moham- 
medan-Arabic cultures of the Eastern Horn of Africa, and of the 
Dar-Fur region. 


2. 


At the outset it might be well to ask whether the use of the 
term ‘‘East African cattle area’’ is justifiable. Many studies have 
been made of the area under consideration, or portions of it, 
and although various divisions have been made, the one dis- 
tinguished here has not been noted. At the same time, the 
importance of cattle, where they exist, in the cultures of the 
people owning them, and particularly their significance in this 
region, have not gone unnoticed. Frobenius®* remarks of this 
region, ““The breeding of cattle exercises deep influence upon the 
compass and intent of culture ....” in East Africa. Seligmann, 
in a discussion of the Hamitic problem in the Anglo-Egyptian 
Sudan, is impressed by the importance of the customs connected 
with milk and cattle among the Nilotic tribes in the northern 
part of the area, and remarks that “this sacred or uncommon 
character of milk extends to a number of Central and East African 
Bantu-speaking tribes. ... . 70 Dowd, in his study of the Negro 
races, recognizes the importance of the presence of cattle, although 
he divides the area here regarded as one into a Northern and a 


*8 Leo Frobenius, The Origin of African Civilizations, Ann. Rep. Smithsonian 
Institution, 1898, p. 647. , 

Jour. Roy. Anth. Inst., vol. (1913), pp. 593-705. 
7 Tbid., p. 656. 
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Southern Cattle Zone." Ratzel, in his “History of Mankind,” 
presents his map so as to give a picture of the cattle-owning tribes 
in contrast to the agricultural ones, although he distinguishes 
between the peoples of the Victoria Nyanza region who are only 
herders, and those farther south who also do agricultural work.” 

Thus upon those who have considered the situation, the 
presence of cattle impresses itself as of primary importance. It 
will be seen, as this discussion proceeds, how their presence 
manifests itself in particular ways. At the same time, it will be 
well to justify the selection of this trait as the one with which to 
characterize this area, by other examples. The connection of cattle 
with certain ceremonies, as marriage, birth and death, their place 
in the economic life, and other ways in which their particular 
significance manifests itself, must be reserved for later treatment. 
At present, it is sufficient to see how their presence impresses 
itself on the natives, as reported by various observers. 

The Shilluk of the Upper Nile, visited by Schweinfurth in the 
period from 1868 to 1871, live in a restricted area, characterized 
by the density of the population. At the same time, room was 
found for the cattle, although only a comparatively limited 
amount was to be had for grazing. Wherever the breeding of cattle 
was carried on, it was the custom of the natives never to kill an 
animal. Only those which died a natural death were consumed, 
the reason given being that the Shilluk looked upon the possession 
of living cattle as the main object of their existence. ‘““With these, 
steers do the duty of guineas and napoleons.”” The Dinka, who 
live across the Nile from the Shilluk, were bitter enemies of 
theirs, yet at one with them in their affection for cattle. Here too, 
every thought was how to get more cattle, and whatever con- 
cerned the beasts was important. Cows were never slaughtered, 
and when a cow became ill it was put aside in a special hut and 
doctored. Only those that died were used for food. Indeed, so 


™ Jerome Dowd, The Negro Races, a Sociological Study. 

7 Op. cit., vol. 1, p. 338. 

™ Op. cit., vol. 1, p. 103; see also Westermann, op. cit., pp. xxv ff. He cites 
38 special descriptive terms for cattle, pp. 107-108. 
% Tbid., vol. 1, pp. 152 ff. 
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strong was this love of their animals that they contemptuously 
called a neighboring small tribe “Dyur,” to indicate the poverty 
of these people, who preferred to do agriculture and disregarded 
property in cattle.” Among the Nuer, wealth is judged entirely 
by the number of cattle and sheep a man possesses; they do little 
agriculture and practically no hunting, but spend their time 
herding. In the report of Capt. H. H. Wilson, Inspector of the 
Upper Nile Province of the Sudan, and quoted by Gleichen, we 
read that in the center of one Nuer village there was a huge mound, 
in which the bones of innumerable oxen were buried. Its purpose 
was to show that Denkur, the ruler, was “a very big man in that 
part of the world,” and the cattle which had been slaughtered 
there gave the cone its great value, since cattle, the most valued 
possession of all the White Nile tribes, “are practically all they 
live for.”® According to Fergusson, the traditional hostility of the 
Nuong Nuer to the Shish comes from the theft by the legendary 
ancestor of the latter of a calf belonging to the ancestor of the 
Nuer; and another great enemy, Chief Wal Atiang, is such because 
of trouble arising over cattle.” The Beir, a pastoral people, 
have “‘their mode and habits of life . . . . subordinated to the 
requirements of their cattle.” During the rainy season, May to 
October, they live in villages and cultivate durrah, but they 
migrate up and down the rivers as soon as pasturage fails. Herding 
goes on from one o’clock in the morning until seven at night, 
small boys and young men doing the work. The object of raiding 
is always to get cattle, and the announcement of a raid will bring 
adherents of many chiefs to rally about a leader of renown.” 
Schweinfurth, after travelling among the Shilluk, Dinka, and 
and Nuer, was so impressed by the importance of cattle-owning 
that he remarked, when he reached the tribes further west, 


The Shillook, Nueir, and Dinka... . stand out in marked distinction to 
the dwellers on the iron-red rocks .... the Bongo, Mittoo, Niam-Niam, 


% Tbid., vol. 1, pp. 200 ff. Johnston, however, remarks of the Dyur that “all of 
them (the Nilotic tribes, including the Dyur) keep goats, sheep, and cattle.” Uganda 
Protectorate, vol. 11, p. 777. 

% Anglo-Egyptian Sudan, vol. 1, p. 140. . 
™ Sudan Notes and Records, vol. tv, pp. 147, 150, 151. 
78 Logan, loc. cit., pp. 240, 243-244. 
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and the Kredy, all of which are equally remarkable for their entire indifference 
to cattle-breeding.”® 

Dundas remarks of the A-Kamba of Kitui, “All-important in 
the village are the cattle.”” The greatest pride and joy in the life 
of the Mkamba are his cattle, and nothing can equal them in his 
estimation. They are parted with only to pay for a wife; indeed, 
“even a wife is a second consideration to these, for after all she is 
valued only as representing a portion of the herd.” He only parts 
with cattle for his wife because they are regarded by him as a sort 
of deposit, to be returned to him if she leave him. Even starva- 
tion will not induce the Mkamba to slaughter his cattle. 

I shall never forget the horror displayed by a native who complained 

that he was starving, when I suggested that he should slaughter a cow; such 
a thing is inconceivable to the Mkamba;.... neither will he think of 
selling a cow, even if he is on the verge of starvation.* 
Among the Wa-Giriama, who live near the coast, although there 
are few cattle found, the importance of those they possess is none 
the less great. Here, too, cattle are killed only on the most 
important ceremonial occasions.** 

West of the A-Kamba, among the Nilotic Suk, Nandi, Masai, 
and Turkana, the influence of the cow is paramount.” All live 
primarily for their cattle, and this is particularly true among the 
Masai. Here the herding is done by the younger men, at once 
the warriors and rulers of the country. If a man be elected chief, 
the first qualification is that he possess cattle.® In raiding, the most 
important thing is to bring back cattle and this practice is so 
popular that for many years the Masai were the terror of the 
country-side, despoiling many of the surrounding peoples of their 
stock.™ In this military organization, there is aversion for any- 
thing not connected with cattle. The young warriors look with 
contempt upon the iron-workers who furnish them with their 


79 Op. cit., vol.1, p 261. 
8° History of Kitui, Jour. Roy. Anth. Inst., vol. xim1, p. 501. 
®! Barrett, loc. cit. 
82 See also H. H. Johnston, Uganda Protectorate, vol. 11, ch. xrx, for a brief general 
account of these four peoples, as well as the more special works on them. 
% Hollis, The Masai, p 299. 
™ New, Life in Eastetn Africa, pp. 202 ff. 
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weapons. They eat no food that does not come from cattle, while 
to do agricultural work is beneath consideration.” In Hollis’ 
translation of Masai accounts of ceremonies, we read: 

The Masai love their cattle very much, and consider that nothing in the 
world is of equal value. As with people, each cow is known by a name. 
There is a saying which is as follows: “One cow resembles a man’s head.” 
They mean by this that if a man has a cow, which he looks after and tends, 
it bears, and by so doing enables him to live, for he can marry, and have 
children, and thus become rich.® 
Merker observes on this point: 

Das héchste Gliick der Masai ist ein méglichst grosser Viehbesitz, sein 
ganzes Denken und Tun gilt der Erhaltung und Vergrésserung der Herden.*? 
They love the very grass the cattle eat, and the prominence which 
grass has in the ritual of the Masai and neighboring tribes is 
often mentioned. 

The Nandi, one of these neighbors, are also known for their 
cattle. Before the British punitive expedition, they had enormous 
herds, a Jarge proportion of which they lost. Unlike the Masai, 
they do agricultural work, but there may be no mixing of the two 
kinds of food. They are careful in the extreme that these do not 
mix in the stomach, for should this happen, the cows would be 
materially harmed. The Nandi young men care for the cattle, 
living by themselves at the grazing grounds away from the 
married people. When an animal is slaughtered, or when one 
dies, and there is mex* to be eaten, it cannot be consumed in a 
vulgar way. There are special huts, placed in the woods, to which 
the men repair for their feasts. All the agricultural work is done 
by the women, although the men clear the ground for them. 
The owner of cattle knows his animals individually and loves 
them. The ceremonies attendant on their capture or when they 
have been struck by lightning, the part they play in the occasions 
of crisis in the lives of their masters, and the constant care and 
thought given to them, show their importance for an under- 
standing of the culture of these people.** 


% Merker, Die Masai, pp 82 ff., p. 110. 

8 Op. cit., pp. 288 f. 

87 Op cit., p. 157. 

8 Hollis, The Nandi, pp. 23 ff., 45 ff., 61-64. 
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The Suk are divided into two sections, the agricultural and 
the pastoral. Although the former are thought to have preceded 
the latter, and predominate in numbers, yet 
when once the pastoral Suk originated, it became, and still is, the ambition of 


the hill (agricultural) Suk to amass sufficient live-stock to enable them to 
descend into the plains and join the pastoral Suk.*®* 


Beech’s work, although largely linguistic in character, demon- 
strates strikingly the place the cattle hold in the affections of 
these people. In the vocabulary given, under “ox,” one finds 
twenty-eight words to express the various types of cattle, each 
word describing some peculiarity recognized in the animals. 
They not only exert their influence on the vocabulary of the Suk, 
so that “special names, adjectives and nouns exist to describe 
every color and peculiarity of cattle,” but a similar influence is 
exerted on the very structure of the Janguage, so that “if an 
adjective stands by itself the noun it qualifies is always under- 
stood to be “cow.” Again 

even an ox-skin has a different word in Suk to the skin of any other animal 
(min-yon). Similarly the verb for “to drink,”’ if the object be milk, is root Ju, 
while the verb for to drink anything else is igh. Again, an ordinary calabash 
is set, while a milk calabash has a special name muk-a. The Suk lives for his 
cattle, and everything is done to make them an object of reverence.* 

The pastoral Suk look down upon their agriculturalist kinsmen, 
calling them /i’-pa-pagh, or “seed-people,’’ because of their 
poverty as expressed in their lack of cattle. 

The Turkana do practically no agriculture, eating principally 
milk and meal and little grain. They keep camels and donkeys 
as well as cattle, using the former for milk and the latter for 
transport. As a measure of value, however, it is the cow that is 
used,—cows are given the Abyssinians as payment for rifles, while 
the dowry is always cattle.” 

As we turn to the west, the importance of cattle does not 
diminish. In Uganda the aristocracy own most of the herds. 
There are two or more distinct classes: the peasants, who till the 


8® Beech, The Suk, p. 4. 
Ibid., p. 9. 
* White, Sudan Notes and Records, vol. 11. pp 217, 221. 
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ground, work the roads and build the fences and houses of their 
superiors, fighting when necessary; and the aristocracy of kings, 
chiefs and priests. Although the peasant may own a few head of 
cattle, he does not herd them himself, but trusts them to the care 
of a friendly chief. In former times, when he took care of his own 
cow, it was of so great value to him that, not possessing a kraal, 
and not daring to trust it to the night unguarded, he kept it in 
the hut where he himself slept.% Only the nobility could afford 
to have herdsmen, and it is interesting to note that these Bahima 
herders looked down upon their employers for not observing their 
own numerous food taboos, and devoting themselves to other 
matters than cattle-tending. Here, too, we find the refusal to kill 
cattle for food except on important occasions and by chiefs, and 
then only in the case of bulls or cows past bearing age.” The huge 
herds of the chiefs and of the king were divided into small parts, 
for safety’s sake, and distributed through the various portions 
of the country, at the owner’s direction. The king was interested 
in cattle—a portion of every heritage went to him, but only 
cettle and women. It is important to note that cattle and women 
were the main forms of wealth, particularly among the nobility, 
althoughcowry-shells and bark-cloth were also of value. If a peasant 
obtained too many cattle, he was liable to excite the envy of his 
chief, who would bring charges against him, fine him, and take 
away his surplus. Similarly with the chiefs, who were careful not 
to amass fortunes of too great a size, for 

a chief who showed too great signs of being wealthy would have excited the 
King’s envy, and would have been robbed by him on some trifling pretext.” 
The gods had herds of cattle, which, although they were kept for 
sacrifices, were retained in part for milking, and if the king 
became angry with the god he would plunder the “rich estate 
and carry off the cattle.” Johnston, however, believes that 
cattle are a comparatively late introduction and remarks that 


®@ Roscoe, The Baganda, p. 417. See also Johnston, Uganda Protectorate, vel.m, 
p. 654, and Kollmann, op. cit., p. 17. 

® Roscoe, The Baganda, p. 420. 

* Tbid., p. 269. 

* Ibid , p. 301. See also Kollmann, op. cit., p. 12. 
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cattle-keeping . . . . has never taken the same hold over these eaters of the 
banana as has been the case with the people of less distinctly negro character 
tothe east and... . west.” 


This stratification of social groups, and their correlation with 
occupation, seen dimly among the Baganda, stands out with 
great clearness among the Banyoro and Banyankole. Among the 
former, we find two distinct classes: a ruling class, comprised of 
the pastoral clans, and a subject class, whose members do all 
the menial labor and form agricultural clans.” It is supposed 
that the latter element is the older population of the region, which 
was overcome by invading Nilotic peoples. These pastoral people 
refrain, as far as possible, from all manual labor. They expect 
the agricultural people to do their work for them, to build their 
houses, carry their firewood and water, and supply them with 
grain and beer. As to dress, the pastoral people use cow-skins 
almost exclusively. It is from this group that the kings, their 
councillors, and the district chiefs come. And this is emphasized 
by the numerous food taboos which the king must observe. He 
may eat nothing but meat and milk; he has a special herd from 
which he is fed, and the cows in it must be specially selected and 
must not come in contact with other cattle, even the king’s other 
herds. There were special herdsmen who did nothing but take 
care of these cows, and the common people might not come near 
them. From this special herd nine cows were taken to supply 
the king, each doing duty for about two months. This group of 
nine cows had three special herders, and in addition a boy whose 
duty it was to driv. the cows in from pasture daily, and to call 
out that he was coming, so people might get out of the way of 
these sacred animals. A bewildering variety of rules governed 
the conduct of this boy and of the herdsmen,** and the actual 
milking of the cows and the serving of this milk to the king was 
one of the serious affairs of the day. Land was valued only for its 
pastoral qualities. If a peasant wanted to settle anywhere to 
cultivate the land, he had only to ask permission, to get it,— 


% Uganda Protectorate, vol. 1, p. 669. 
7 Roscoe, Northern Bantu, p. 4. 
% Op. cit., pp. 11-12. 


| 


HERSKOVITS ] THE CATTLE COMPLEX IN EAST AFRICA 263 


land for agricultural purposes was of no value, and as long as he 
did not interfere with the cattle little attention was paid to him. 
Chiefs were given huge tracts over which to govern, and princes of 
the age of eight or nine were sent from the capital into the country’ 
to be placed under responsible herdsmen and trained in the arts 
of cattle-breeding, milking, herding, and the treatment of sick 
cows.*® The importance of eating nothing but milk and meat is 
shown by the fact that the worst penalty inflicted upon one of 
the king’s wives who had committed adultery was not drowning, 
but being sent to Bukedi to be given in marriage, where the people 
wore no clothing and lived upon grain, whereas a woman from Bunyoro, 


accustomed to a milk diet, preferred death to the degradation of cultivating 
and eating vegetable food.’ 


Turning to Ankole, the home of the Bahima, or Banyankole, 
we find an even greater intensity of the cattle culture. The land 
is not good for purposes of cultivation, as it is in Uganda and 
Unyoro, and there are only a few agricultural people. These are 
called Baheru, “‘slaves,” and are little removed from a state of 
domestic slavery.'" They do all the menial work for the pastoral 
group,—transport, building, supplying them with beer or what 
vegetable food they may require. The dominant class do nothing 
but cattle-rearing, guarding the herds against attacks of wild 
beasts or forays of hostile tribes, and providing fuel for the kraal 
and litter for the calves to lie upon. 

Men become warmly attached to their cows; some of them they love 
like children, pet and talk to them, coax them, and weep over their ailments. 
Should a favorite cow die, their grief is extreme and cases are not wanting in 
which men have committed suicide through excessive grief at the loss of an 
animal.! 

It is the very concentration on cattle-raising which has preserved 
the independence of this small people; they raise so many cattle 
that they have been able to live on friendly terms with the larger 


Tbid., pp. 18 f. 

10 Tbid., p. 23. 

1 Tbid., pe 103 See also Johnston, Uganda Protectorate, vol. 1, pp. 607-610, 
for the Bairo, as he terms them, and p. 620 for cattle among the Bahima. 

1 Roscoe, loc. cit., p. 104. See also Roscoe, The Bahima, Jour. Roy. Anth.Inst. 
vol. XXXVI, pp. 94-95. 
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neighboring states through frequent gifts of stock." The Bahima 
recognize no man as king unless he is of royal blood, and the king 
does not reckon his greatness by the area of his kingdom nor by the number 


of subjects nor yet by the amount of land cultivated, but by the number of 
cattle he possesses. 


In fact, this idea is carried so far that the king appoints his chiefs 
under him to rule a certain number of cattle. Although each chief 
has a district with definite boundaries, these are only for keeping 
the various herds separate, and preventing disputes between 
herdsmen as to the best pastures. The king is the real owner of 
all the cattle, and since a man’s life is bound up in the cattle 
under him, he would often rather die than be deposed. Similarly 
in those cases w:.ere fines are imposed and involve forfeiture of 
cattle, a man often, rather than part with his cows, commits 
suicide. 

It must not be assumed that the cattle complex manifests 
itself with equal intensity in all portions of the region mentioned 
above there are tribes where agricultural] work is respected and 
no stigma attaches to non-pastoral types of work. It must also 
be remembered that, at best, the available data from the whole 
East African area are unsatisfactory; vast sections have scarcely 
been reported upon. But even where other occupations are 
countenanced, there is still the respect for cattle and the attitude 
that they alone constitute wealth. In Karagwe, before the cattle 
plague, the ruling Bahima (Wahuma) did nothing but care for 
their cattle, as in their own country, leaving the agricultural work 
to be done by the subordinate Wanyambo. Im recent years, 
however, they have been forced to do husbandry, because of loss 
of cattle through the plague. While there were cattle, they were 
kept in a special enclosure in the village, and were only rarely 
used as food. Their milk was drunk, but the butter was used 
for greasing the body and the hair." The Wasiba are fond of 
cattle and have many herds. These are bred for milk and butter 


103 Northern Bantu, p. 101. 
1% Tbid., p. 110. 
1% Kollmann, op. cit., pp. 48-51. 
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and are lodged in huts as a protection against the cold damp 
nights. What cattle there are in Ussindja are tended by 
Wahuma, but Kollmann barely mentions them.” Because of 
their great value, however, they are only slaughtered in very 
exceptional circumstances, and they are kept for their milk and 
butter.!* 

Among the Busoga, near the Baganda, under whose rule they 
were for many years, while agriculture is the chief industry, and 
goats and sheep are of much importance, it is the ownership of 
cattle that gives a man real position in the community; a peasant 
may become a sub-chief, or a sub-chief may advance himself in 
position, if he can pay the raramount chief enough cattle." Every 
peasant has at least one cow, and some have many. The pro- 
hibition to women of contact with the cows extends to the Basoga, 
although the common food taboos regarding the mixing of 
vegetable and meat foods do not seem to be in operation except 
in ceremonial cases. The Bantu Kavirondo, though principally 
agricultural, are 
inordinately fond of their cattle, and a chief will frequently bemoan the loss 


of one of his cows with more genuine and heartfelt grief than he would display 
if he lost a wife or child. 


He keeps them in a small kraal within the confines of his village, 
while valuable cows may share their owner’s hut.!!® The A-Theraka 
are a people few in number, who, living in a restricted territory, 
are comparatively poor. Dundas remarks of them that “a large 
number of them possess no stock at all, and only the richest have 
any cattle.” They have sheep and goats instead, which play much 
same role as cattle among their richer neighbors.“ The Waniaturu 
according to von Sick, are not essentially cattle-keepers, when 
contrasted with their neighbors to the north, the Masai. They 


1% Thid., pp. 86ff; see also Rehse, op. cit., pp. 46-50. 

107 Tbid., p. 110. 

108 Jbid., p. 126. 

109 Roscoe, Northern Bantu, p. 230. 

110 Johnston, Uganda Protectorate, vol. 1, pp. 741-742. ’ 

111 Dundas, History of Kitui, Jour. Roy. Anth. Inst., vol. xx, p. 545. Seealso 
Roscoe, Northern Bantu, p. 168, for similar conditions among the Bagesu. 
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are rather “‘cattle-holding’”™’ people, and with them, as with all 
the tribes of East Africa, cattle are wealth; goats are their 
currency, for sheep and cattle, constituting, as they do, the 
backbone of a man’s estate, and being of large value, are not 
utilizable as currency.'™ It is the cattle that are first looked to in 
inheritance,“ and here, as elsewhere, they play an important part 
in obtaining a wife,’ while every man tries to have a specially 
large and beautiful ox reserved for slaughter when he dies." 
It is the same with the Wagogo, east of Lake Tanganyika, of 
whom Claus remarks that it is difficult to tell whether they may 
be spoken of as an agricultural or a herding tribe: 

Wenn man indes die Liebe sieht, mit der er an seinem Vieh hangt, und 
damit die verhaltnissmassig geringe Sorgfalt vergleicht, die er auf seine 
Felder verwendet, so wird man ihn zunachst als Viehziichter und dann erst 
als Ackerbauer erklaren. Seinen Stolz bildet ein méglichst grosser Besitz 


an Rindern, und wem dies Gliick nicht bescheiden ist, der erfreut sich 
wenigstens einiger Ziegen und Schafe." 


In the case oi the Waschambaa: 


Vieh zu besitzen ist das Sehnen jedes Mschambaa; am Vieh hangt er mit 
derselben Liebe wie an seinen Kindern."* 


We are given ten words used to describe color alone in the cattle, 
and the birth of twin calves is an occasion of great importance. 
The fortunate owner assembles his friends, who make merry with 
honey-wine and dancing."® It can be safely stated that in all 
the northern section of our area, wherever the conditions of the 
country allow cattle-keeping, these animals are valued above all 
other possessions as the sign par excellence of wealth and position. 

Toward the south, the area narrows to the region between 
Lake Tanganyika and Lake Nyassa. Here there is the least 
intensive development of the cattle-complex; the cows are small 


42 Von Sick, Die Waniaturu, Baessler-Archiv, Bd. V, p. 16. 
Jbid., p. 25. 

14 Tbid., p. 33ff. 

16 Tbid.,; pp. 36ff. 

us Tbid., p. 42. 

117 Op. cit., p. 11. 

u8 Eichhorn, op. cit., p. 99. 

119 Tbid., p. 100. 
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and few in number, this being a tse-tse fly district where it is 
almost impossible to keep cattle alive. At the same time the 
desire for cattle is quite lively: thus, 

when the Awemba raided as far as the Songwe river, they spared the lives 
of the Wenya and Wandia herdsmen to look after the captured stock.”° 


Stannus tells of the fondness of the Angoni for cattle, and how 
an old chief of the Amachingo Yao kept them from settling in 
his territory, where he knew they would make trouble, by telling 
them of the great herds on the other side of the Shire river. 
Johnston says that the reason for the few cattle found in British 
Central Africa was not only the dreaded fly but the equal fear of 
raiders." The Wankonde, at the northern end of Lake Nyassa, 
exhibit the cattle-complex more than any of the other tribes in 
this region. Among them the keeping of cattle is “a matter of 
national existence.” Here we see the same affection for the 
individuals of the herd on the part of the herders, that has been 
noted farther north, and the men are often utilized by other 
cattle-keeping peoples of the region as herders, due to their great 
success at this work. Although elsewhere in Central Africa cattle 
are not milked, they are by the Wankonde, who drink and eat 
the milk after it has soured. Here also milk-containers are washed 
in cow’s urine, a custom widely distributed to the north. Again, 
there is the familiar prohibition of milking by women or of their 
having anything to do with the cattle. On the eastern side of 
Lake Nyassa, the Wa-Yao are reported as having cattle which 
are extremely wild.“* They are said to keep them during the 
night in unroofed kraals, as do the Angoni, who also have huge 
herds, but other writers on the Wa-Yao™ make little or no 
mention of cattle. The Angoni had vast herds before the British 
occupation; the paramount chief, in theory, owned all cattle as he 


120 Gouldsbury and Sheane, The Great Plateau of Northern Rhodesia, p. 403. 
121 Stannus, The Wayao of Nyassaland, loc. cit., p. 232. 

12 Johnston, British Central Africa, p. 430. 

13 Tbid., p. 431. 

14 Tbid., p. 432. 

1% Ibid , p. 160, note. 

128 Werner, The Natives of British Central Africa, and Stannus, op. cit. 
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did all Jand, although some individuals owned cattle which they 
had purchased in their own right. The theory of ownership was 
that inherited cattle were held in trust for the families by their 
heads, while purchased cattle were owned outright.” Among the 
Achewa™® individual ownership is mentioned, although details 
are not given. Again, further to the south, among the Awiwa, 
we see a further weakening of the cattle complex. Women as 
well as men may own stock, while the headmen have nothing to 
say as to the disposal of any individual’s property. Among the 
Alungu, at the southern tip of Lake Tanganyika, the paramount 
chief owns all the live-stock. He distributes it among his followers 
to be kept by them for him, and gives them a share of the increase 
of his herds in payment for their services. Similarly, we are told 
of the existence of cattle among the Ainamwange, to the east of 
the Alungu, but here again no details are furnished, and the 
literature in general is scanty.”® To the south of this narrow 
region, however, the cattle culture begins to strengthen again. 
The Batonga, living along the Zambesi, knock out their upper 
front teeth, giving as a reason 


that their object is to be like oxen, and those who retain their teeth they 
consider as zebras.” 


In the country of the Angoni, the young men must serve their 
time herding the chief’s cattle before they can be circumcised 
or married, and Jobola, or the cattle-dowry common to all cattle- 
keeping peoples in East Africa, is passed before marriage. 

As one continues southward the cattle-area expands, and there 
comes again a greater intensification of the importance of cattle. 
To the southwest of the district just considered, we find the Ba-Ila, 
variously known as the Bashukulumpo or Mashukulumbwe. 
Smith and Dale, whose work on these tribes is by far the most 
complete account of the people of this region available, remark: 


27 Coxhead, op. cit., pp. 20, 27. 
28 Tbid., p. 30. 

29 Tbid., pp. 32, 33, 37, 48. 

180 Werner, op. cit., p. 42. 
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Above all their possessions, above kith and kin, wife or child, the Ba-Ila, 
with few and occasional exceptions, love and value their cattle."*! 


Similar to the story about the horror felt by the Mkamba at 
killing a cow even when he was starving, is that told of the Mwila 
who chose death at the hands of invading Barotsi rather than flee 
and leave his cattle. Nor could the English settlers in any fashion 
convince the natives that cattle can be put to useful labor; to 
induce the old men to use their oxen as beasts of burden was 
almost impossible. It seemed to them merely cruelty. Words 
which denote types of beauty come from cattle terms, and it is 
a high compliment to a friend, a wife, or a lover, to name an 
animal after this person; after it is named, the animal is decked 
with necklaces and bells, and never disposed of. To part with it 
would constitute a grave act of discourtesy. The number of cattle 
owned by this people is enormous,—even after the rinder-pest, 
we are told, they had over seventy thousand head, the largest 
owners having as many as six thousand animals each. Few cattle 
are sold, for they are evidences of the owners’ wealth, and nothing 
which can be given for them can take their place in this respect. 
A large number are killed annually for ceremonial purposes, as 
will be noted below, and every man who owns a herd has several 
special oxen marked for slaughter at his death, their bodies to 
provide a feast for his relations and mourners, their skins a bed 
for his body to lie upon.”’ When the dry season comes, and the 
usual drinking-places become dry, the cattle are taken to the 
Kafue river and graze there. The occasions of their departure 
and their return are important ones; there is much merrymaking 
and dancing, and ceremonials are always performed. Cattle are 
killed, their blood being used in the consecration of a new village, 
and their ownership is frequently the subject of court cases. 
It is not difficult to see that their place in the culture of the 
Ba-lIla is fixed and basic. 

South of the Zambesi and east of the Kalahari desert, numerous 
tribes possess cattle, and the culture of this region is so similar, at 


181 Smith and Dale, Ila-Speaking Peoples of Northern Rhodesia, p. 127. 
 [bid., p. 130. 
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least with respect to the cattle-complex, to the regions considered 
above, that they must be classed together. The Thonga are a 
tribe of Portuguese East Africa, living along the coast of the 
Indian Ocean and centering on the mouth of the Limpopo river. 
Here again the familiar elements of the cattle-complex are to be 
encountered. The care taken of the animals, the affection of their 
owners for them, their importance as the index of their owners’ 
wealth, their use on special occasions, the restrictions of women 
with regard to them, are all to be noted in Junod’s account of 
the tribe.'* It is similar with the Vandou, a tribe to the north of 
the Thonga, between the Limpopo and the Zambesi, near the east 
coast of the continent. Among the Zulu and Kaffirs, to the west 
and south, we find similar evidences of the importance of cattle. 
At birth, in marriage, at death, they play their réles. As indices 
of the wealth of individuals, they are again important: 


Herds of cattle form the chief wealth of the natives. They form part 
of the hereditary estate, and cannot be parted with readily.™ 


In the huge military organization of the Zulu during the nineteenth 
century, cattle were usually the main object of the raids,—the 
strong central ruler laid title to all the animals in his realm, and 
his warriors, when not fighting, were herding his cattle.™ In all 
this region, too, the stealing of cattle is regarded as among the most 
serious crimes. It is mentioned with murder as an offense against 
the chief, and, if the robber be caught in the act, he is punished 
with death, since the theft of cattle is regarded as one of the easiest 
ways in which public violence and war can be brought about.” 
Where property is inherited, it is not land or articles of use which 
are of the first importance, but cattle. In an account of Zulu 
inheritance in polygamic households, related by Umpengula 
Mbanda,””’ it is apparent, in the wealth of detailed regulation as 
to how cattle shall be inherited, just how far the cattle given for 


183 Life of a South African Tribe. 

14 Jenkinson, op. cit., p. 9. 

1% Leslie, op. cit., pp. 32 ff. and 275ff. 

136 South African Native Laws and Customs Comm. of 1883, Minutes of Evidence, 
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a man’s mother govern his status. A man may have two herds,— 
the herd he inherited from his father, and the one composed of 
cattle he has acquired for himself by trade, capture or as gift. 
The son of the great wife, purchased with the cattle of the inherited 
estate, is the heir and the head of the family. But the son of 
a woman who has been acquired with the cattle which a man 
earned himself is independent, and, although he may inherit 
none of the family estate, he is the beginning of a new house,—his 
mother is a “hill,” which, standing alone, starts a new line among 
the Zulu houses. A man’s status is determined entirely by the 
place from which the cattle given for his mother came. 

Among the Kafirs cattle are specially bred, and trained to 
race without riders, and these racing-animals are valued more 
highly than any other possession.“* The cattle kraal is the center 
of village life. It is here that justice is done, that strangers are 
received, and where ceremonial life takes place. In Jenkinson’s 
description of the village, he speaks of 


the almost sacred enclosure of the cattle kraal, where the cattle are penned 
at night, and where sacrifices and feasts of fresh meat take place." 


Among the Basuto, herds are riches: 


Quiquonque n’a pas du bétail est par la frappé de nullité .... Dés la 
plus tendre enfance, leur imagination se repait les formes et les couleurs des 
pestiaux qui s’offrent 4 leur regards. Les petits garcons oublient leurs jeux 
pour discuter les méritse de telle ou telle vache. . . . . Il est meme les chefs qui 
se font un devoir d’interrompre de temps en temps le cours de leur administra- 
tion pour retourner a |’occupation de leur premiére jeunesse. 


Rev. Dugmore remarked of the Kaffirs that their wealth consisted 
solely in cattle—that every young man strove to obtain them, 
and that the only pay which they would take from the chiefs was 
cattle, since it was only through the possession of these that they 
were able to marry and establish themselves.“ Mngcisana, 
chief of the Baba tribe, explained that “the succession (to the 


138 Natives of South Africa, Report by the South African Native Races Comm., 
p. 45. 
189 Op. cit., p. 52. 
40 Casalis, op. cit., p. 161-162. 
41 MacLean, Compendium of Kaffir Laws and Customs, p. 27. 
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chieftainship) follows the cattle,”—i.e., that if the great wife 
should h-ve no son, the eldest son of a Jater wife for whom cattle 
from the Great Hut were given as dowry would inherit the 
chieftainship rather than the eldest sons of the wives married 
before her but with other cattle. 

With this general consideration of the area completed, it will 
be well to proceed to further exposition of the importance of 
cattle through their part in various important events in the lives 
of their owners. It will be found that in connection with marriage 
and divorce, with burial, inheritance and food customs, and in 
other important ways, cattle exert a deep influence on East 
African culture. In view of the data presented, there is ample 
justification for the term “cattle-complex.” True, it must be 
noted again that the data are far from satisfactory. But enough 
has been written to make certain of the importance of cattle 
wherever they are found in East Africa, and, within the limits 
noted, of the distribution of these animals. There may be re- 
marked again the weakness of the cattle culture in the central, 
narrow portion of the area. It is believed that this region is the 
bridge through which the cattle were diffused from the north 
and reached the southern tip of the continent. For if the assump- 
tion that all cattle in Africa have come from the north, is sound, a 
path of diffusion must be found.“* And, since we have continuous 
distribution from north to south only through this narrow strip 
of land, it may be safely assumed that this was the path of 
diffusion. 

(To be continued) 


42 South African Native Affairs Commission (1903-1904), vol. m, pp. 1275-1276, 
q. 17, 755ff. 

43 Schultze believes that cattle reached the Hottentots by this path; Aus Nama- 
land und Kalahari, p. 255; see also Johnston, British Central Africa, pp. 249ff, for 
general distribution of cattle in East Africa. 


TWO PARALLEL MODES OF CONJUGATION IN 
THE PIT RIVER LANGUAGE! 


By JAIME DE ANGULO 


VERYTHING in this language can be said in two different 
ways: one merely describes the action, the other indicates 
volitional intent. 

Thus, a Pit River Indian to express the idea “I run” (the 
radical of the verb to run is hom), wil! say either sahomi (tones: 
high, low, high) or Johoma (tones: low, low, low). The first simply 
describes the action: I run, that is what I am doing, I am running. 
If you ask me what I have been doing, I will answer “‘sahomi,”’ 
I was running. The second indicates purpose, will, desire, inten- 
tion: Irun! that is what I want to do, I want to run, I will to run, 
I am running! lohoma. 

Now, for every form of the descriptive conjugation there is a 
corresponding one in the volitional conjugation. They are dis- 
tinguished primarily by the incorporated pronouns; these are 
prefixes, or prefix and suffix, and form two complete parallel series. 
Secondarily they are distinguished, but in a more complex, a less 
clear-cut manner, by differences in fonal patiern. They are also 
secondarily distinguished by internal vocalic change of the radical. 
This latter grammatical process is not always present. 

These two modes have nothing to do with tense. Tense in this 
language is not used relationally, but only as a derivational con- 
cept, expressed by the suffixes -ni for the past, and -gu for the 
future descriptive, by the prefix ma- for the future volitional. The 
verb alone, that is, without these affixes, implies an indefinite 
time extending from not long ago to a little while from now. 

It follows as a natural consequence of this conception of the 


1 The Pit Rivers occupy the northeastern corner of California. They speak two 
different languages. These languages are rather dissimilar in their vocabularies, but 
very similar in morphology. One language is spoken by the following groups of the 
Pit River Tribe: the Adzumawi, the Hammawi, the Atwamzini, the Astaghiwawi, 
the Qosalektawi, the Ilmawi, and several other less important groups. The other 
language is spoken by two groups who call themselves Atsuge and Aporiwa in their 
own tongue, and are called Hadi’wiwi and Amitsi by the others. The language here 
described is the first one. 
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volitional mode, that it includes the imperative. In other words 
there is no imperative in this language outside of what is implied 
in the volitional. But it expresses much more than merely the 
imperative. Similarly it follows that an “incipiative’’ aspect is 
more usually expressed in this language by the volitional than by 
the descriptive. In the latter case it is apt to take the form of 
the future. Thus when taking leave, one generally says /upta (high, 
low) “I go,” not sapte (high, high) which means also “I go” but in 
the descriptive mode. The first form, /upta, indicates less an act 
of volition in this case, less an “it is my will to go” than an 
incipiative: “I am just this minute starting to go.”’ The second 
form, sapte, could also be used to express “I am about to go,” 
although it more frequently expresses “I just went” or “I am 
going.”’ But to lay stress on the fact that the action has not yet 
actually started but will do so in the future, however soon that 
future may be, one uses a straight future: saptegudzi (high, low, 
high, high)—in which the last suffix -dzi is a verbal element indi- 
cating action as opposed to nominalization. Of course what is 
interesting in all this is the orientation of the concepts, so that 
what determines the peculiar coloring of the action for the Pit 
River Indian, is not so much time as the presence or absence of 
volition. 

The conjugation of the verb “‘to eat” dami (high, high) will 
serve as a good example. 


DESCRIPTIVE VOLITIONAL 
I eat (him or it) sama lam 
T eat thee hamiska lhamiska 
thou eatest him kama tama 
thou eatest me skama stama 
he eats him yama tsilama 
he eats me syamima tsilamima 
he eats thee kamiska tsilamiska 
thou and I eat hama lham 
he and I eat shama slham 
ye both eat kidzama dzami 
they both eat eyama tsindama 
you and I eat hamima lhamidzo 
they and I eat shamima slhamidzo 
ye all eat kidzamima dzama 
they all eat yamiudzi tsidamidzo 


BERKELEY, CALIF. 


ALANSON SKINNER 
Ry M. R. HARRINGTON 


HE Museum of the American Indian, Heye Foundation, 

New York, has recently suffered a severe loss in the death 

of an important member of its scientific staff, Alanson B. 
Skinner, ethnologist, lecturer, and writer on American Indian 
subjects. He was killed in an automobile accident in North 
Dakota August 17, 1925, while ona collecting trip for the Museum, 
among the Sioux Indians. 

Alanson Buck Skinner was born in Buffalo, New York, 
September 7, 1885, the son of Rachel Amelia Sumner Skinner and 
Frank Woodward Skinner, C. E. He was educated for his pro- 
fession at Columbia University and at Harvard, becoming con- 
nected with the American Museum of Natural History in New 
York about 1907. With this institution he remained until 1915, 
when he joined the Museum of the American Indian, Heye Foun- 
dation. Here he stayed until 1920, when he accepted the position 
of Curator of Anthropology in the Public Museum of the City of 
Milwaukee, but in 1924 he returned to the Museum of the Ameri- 
can Indian, Heye Foundation, remaining a member of its staff 
until his death. 

While Mr. Skinner studied and wrote on American archeology, 
particularly of New York State, he will be best remembered as an 
ethnologist. The Menomini tribe of Wisconsin was his specialty 
and was treated exhaustively in his works, but he also published 
many valuable books and pamphlets on other tribes such as the 
Sauk, the Potawatomi, the Iowa, the Cree, the Plains Ojibway, 
the Saulteaux, the Eastern-Dakota, and even an account of the 
Bribri of Costa Rica. 

Skinner was a great reader, and his truly wonderful memory 
enabled him to make the best possible use of what he read. His 
general knowledge of the American field, in both archeology and 
ethnology, was unusually wide; and probably no one alive today 
has so thorough and detailed a knowledge of the Central Algon- 
kian tribes and the Southern Siouan peoples who resembled them 
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in culture. On the other hand, physical anthropology and lin- 
guistics had no special appeal for Skinner; he concentrated his 
forces on such subjects as material culture, social organization, 
mythology, and religion. 

His great success in field work among the tribes lay not alone 
in his extensive knowledge of his subject, and his background of 
education and technical training, but also in his love for the 
American Indian as a race, his admiration for their little-known 
ideals and achievements, his sympathetic understanding of their 
problems, their point of view, their outlook on life. Although 
without Indian ancestry of his own, it was his pride that Wyandot 
blood flows in the veins of his wife and of his daughter. 

The Indians understood and appreciated all this; they loved 
him in return, and would give to him freely what they might 
withold from others. And the Menomini formally adopted him 
under the Thunder-clan name of Sekosa, or ‘Little Weasel,” 
which clung to him to the end, although after his marriage to the 
present Mrs. Skinner he received the Wyandot Deer-clan name 
of Tronyetase, or “Round the Sky.” 

Skinner was a valued member of various scientific societies, 
including the American Anthropological Association and the 
Wisconsin Archeological Society, an active member of the Ex- 
plorers’ Club, a life member of the American Museum of Natural 
History, a Mason, and a Shriner. 

His bubbling humor, his courage, his cheerful, buoyant, radiant 
personality, rising above the sorrows and bereavements that 
darkened his private life, made friends for him everywhere— 
friends, red and white, who will find in his death an irreparable 
loss. 

His parents, his wife, Dorothy Preston Skinner, and a little 
daughter, Esther Mary, aged four, survive him. 
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Trade articles used by the Staten Island Indians. Jbid., Mar. 14. 
Indian skeletons at Mariner’s Harbor. Jbid. 
1905—Food materials used by the Staten Island Indians. Jbid., Mar. 18. 
An attempt at the translation of some Staten Island Indian names. Jbid., 
Apr. 15. “ 
1906—An Indian skeleton from Mariner’s Harbor. Proc. Staten Island Asso. Arts 
and Sci., vol. i, May 19. 
A list of the collections of Staten Island archeologic material now extant. Jbid., 
Dec. 15. 
1908—The massacre of the Lenape Indians in 1643. Jbid., vol. ii, Feb. 15. 
A Massachusetts steatite quarry. Amer. Anthr., vol. x, no. 4, Lancaster, Pa. 
Oct.-Dec. 
1909—Some remarks on the culture of eastern near-Arctic Indians. Science, n.s., 
vol. xxix, no. 734, New York, Jan. 22. 
‘ The Cree Indians of Canada. Southern Workman, vol. xxxviii, no. 2, Hampton, 
Va., Feb. 
The Iroquois Indians of western New York. Jbid., no. 4, Apr. 
The Lenape Indians of Staten Island. Anthr. Papers Amer. Mus. Nat. Hist., 
vol. iii, New York. 
Archeology of the New York coastal Algonkin. Ibid. 
The Indians of Manhattan island and Vicinity. Guide Leaflets, Amer. Mus. 
Nat. Hist., no. 29, New York. Same revised, no. 41, 1915. 
The Winnebago Indians of Wisconsin. Southern Workman, vol. xxxix, Hampton, 
Va., Apr. 
1910—A visit to the Ojibway and Cree of central Canada. Am. Mus. Journ., vol. x, 
no. 1, New York, Jan. 
The use of insects and other invertebrates as food by the North American 
Indians. Jour. N. Y. Entomol. Soc., vol. xviii, Dec. 
1911—Notes on the Eastern Cree and Northern Saulteaux. Anthr. Papers Amer. Mus 
Nat. Hist.. vol. ix, pt. 1, New York. 
The Florida Seminoles. Southern Workman, vol. xl, no. 3, Hampton, Va., Mar. 
Through unknown Florida. Harvard Illus. Mag., vol. xii, no. 5, Cambridge, 
Mar. 
The Menomini game of lacrosse. Am. Mus. Journ., vol. xi, no. 4, New York, 
Apr. 
Lacrosse among the Indians. Southern Workman, vol. xl, no. 7, Hampton, Va., 
May. 
War customs of the Menomini Indians.. Amer. Anthr., n.s., vol. xiii, no. 2, 
Lancaster, Pa., Apr.-June. 
Menomini Indians. Southern Workman, vol. xl, no. 10, Hampton, Va., Oct. 
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A comparative sketch of the Menomini. Amer. Anthr., n.s., vol. xiii, no. 4, 
Lancaster, Pa. Oct.-Dec. 

Bird-life in the Everglades. Bird-lore, vol. xiii, no. 6, Harrisburg, Pa., Nov.- 
Dec. 

1912—The Manhattan Indians. Bull. N. Y. State Mus., no. 158, Albany. 

Traces of the stone age among the eastern and northern tribes. Amer. Anthr., 
n.s., vol. xiv, no. 2, Lancaster, Pa. Apr.-June. 

Indian camp or village sites in the southern part of Staten Island and adjacent 
parts of New Jersey. Proc. Staten Island Asso. Arts and Sciences vol. iv, 


Dec. 11. 
Folklore of the Menomini Indians. Southern Workman, vol. xlii, no. 2, Hampton, 
Va. Feb. 
1913—Notes on the Florida Seminole. Amer. Anthr., vol. xv, no. 1, Lancaster, Pa., 
Jan.-Mar. 


European folk-tales collected among the Menomini Indians. Jour. Amer. 
Folk-Lore, vol. xxvi, no. xcix, Lancaster and New York, Jan.-Mar. 

How I became a “Dreamer.” Southern Workman, vol. xlii, nos. 4, 5, Hampton, 
Va., Apr.-May. 

Social life and ceremonial bundles of the Menomini Indians. Anthr. Papers 
Amer. Mus. Nat. Hist., vol. xiii, pt. i, New York. 

A preliminary report on the archeological survey of the State of New Jersey, 
compiled by Alanson Skinner and Max Schrabisch. Bull. 9, Geol. Surv. 
New Jersey, Trenton. e 

A collection of Indian relics from Watchogue. Proc. Staten Island Asso. Arts 
and Sci., vol. iv. Mar. 15. 

1914—-Some aspects of the folk-lore of the Central Algonkin. Jour. Amer. Folk-lore, 
vol. xxvii, Lancaster and New York, Jan.-Mar. 

Notes on the Plains Cree. Amer. Anthr., n.s., vol. xvi, no. 1, Lancaster, Pa. 
Jan.-Mar. 

The Algonkin and the Thunderbird. Amer. Mus. Jour., vol. xiv, no. 2, New 
York. Feb. 

The Plains Cree, Southern Workman, vol. xliii, no. 2, Hampton, Va., Feb. 

The Charles S. Mason collection. Am. Mus. Journ., vol. xiv, no. 4, New York, 
Apr. 

The cultural position of the Plains Ojibway. Amer. Anth., n.s., vol. xvi, no. 2, 
Lancaster, Pa., Apr.-June. 

The Plains Ojibway, Southern Workman, vol. xliii, no. 6, Hampton, Va., June. 

Political organization, cults, and ceremonies of the Plains Ojibway and Plains 
Cree Indians. Anthr. Papers Amer. Mus. Nat. Hist., vol. xi, New York. 

The Indians of Newark before the white men came. Newark Mus. Asso. 

1915—The Indians of Greater New York. Cedar Rapids, Iowa, 1915. 

Societies of the Iowa, Kansa, and Ponca Indians. Anthr. Papers Amer. Mus. 
Nat. Hist., vol. xi, pt. ix, no. 2, New York. 

Associations and ceremonies of the Menomini Indians. Ibid., vol. xiii, pt. ii. 

Folk-lore of the Menomini Indians. [Co-author with John V. Satterlee.] ' bid. 
pt. iii. 

Capture of an adult Amblystoma punctata on Staten Island. Proc. Staten 
Island Asso. Arts and Sci., vol. v, May 20. 
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Early appearance of a hibernating box tortoise. Ibid. 

Across the Florida Everglades. Agwi Steamship News, vol. vii, no. 10, New 
York. Oct. 

The Iowa Indians. Southern Workman, vol. xliv, no. 12, Hampton, Va. Dec. 

1916—European tales from the Plains Ojibwa. Jour. Amer. Folk-Lore, vol. xxix, no. 
cxiii, Lancaster and New York, July-Sept. 

Plains Cree tales. Ibid. 

1917—Chronological relations of coastal Algonquian culture. Proc. 19th Internat. 
Congr. Americanists, Washington, 1915, Washington. 

1918—A collection of Indian relics personally collected at Mariner’s Harbor. Proc. 
Staten Island Asso. Arts and Sci., vol. vii, Feb. 16. 

Ingraham Charlie, my friend all’e time. Amer. Indian Mag., vol. vi, no. 1, 
Cooperstown, N. Y. 

1919—Exploration of aboriginal sites at Throgs neck and Clasons point, New York 
City. Contr. Mus. Am. Ind., Heye Found., vol. v, no. 4. 

The pre-Iroquoian Algonkian Indians of central and western New York. 
Indian Notes and Monogr., Mus. Am. Ind., Heye Found., vol. ii, no. 1. 

An ancient Algonkian fishing village at Cayuga, New York. Jbid., vol. ii, no. 2 

A sketch of Eastern Dakota ethnology. Amer. Anthr., n.s., vol. xxi, no. 2, Lan- 
caster, Pa., Apr.-June. 

Some Menomini Indian place names in Wisconsin. Wis. Archeol., vol. xviii 
no. 3, Madison. Aug. 

Recent mound explorations in Shawano county. Ibid. 

1920—An ancient town, or chief’s house, of the Indians of southwestern Arkansas 
Appendix to Harrington, Certain Caddo Sites in Arkansas, Indian Notes 
and Monogr., Misc. 10, Mus. Amer. Ind., Heye Found., New York. 

John Valentine Satterlee. Wis Archeol., vol. xix, no. 4. Madison. Nov. 

An antique tobacco-pouch of the Iroquois. Indian Notes and Monogr., Mus. 
Amer. Ind., Heye Found., Misc. no. 1., vol. ii, no. 4. 

An Iroquois antler figurine. Jbid., vol. ii, no. 5. 

Archeological investigations on Manhattan island. Jbid., vol. ii, no. 6. 

Medicine ceremony of the Menomini Iowa and Wahpeten Dakota, Jbid., vol. iv. 

Notes on the Bribri of Costa Rice. Ibid., vol. vi, no. 3. 

An image and an amulet of nephrite from Costa Rica. Ibid., vol. vi, no. 4. 

An Illinois quilled necklace. Ibid., vol. x, no. 3. 

A native copper celt from Ontario. 

Two antler spoons from Ontario. IJbid., Misc., no. 2. 

Two Lenape stone masks from Pennsylvania and New Jersey. [bid., Misc. no. 3 

A remarkable shrunken head from Ecuador. Ibid. 

Recollections of an ethnologist among the Menomini Indians. The last great 
Menomini shaman. Hunting the snowshoe rabbit in northern Wisconsin. 
Pitwaskum, a Menominee wizard. The story of the warbundle. Philip 
Nakuti. A turtle’s heart. John Kishena. Soman Jim. Wés. Archeol., 
vol. xx, no. 2, Madison. Apr. 

Notes on Iroquois archeology. Indian Notes and Monogr., Mus. Am. Ind., 
Heye Found., Misc. no. 18. 

Material culture of the Menomini. Jbid., Misc. no. 20. 

1922—A summer among the Sauk and Iowa Indians. Year Book Pub. Mus. Milwaukee. 
An Osage war-party. Ibid. 
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Little-Wolf joins the medicine lodge. In American Indian Life, edited by Elsie 
Clews Parsons. New York. 

Observations on the ethnology of the Sauk Indians. Part 1. Bull. Pub. Mus. 
Milwaukee vol. v, no. 1. 

Indian remains at Shorewood. Year Book Pub. Mus. Milwaukee. 

Some unusual ethnological specimens. bid. 

Some Wyandot corn foods. Ibid. 

General archeological criteria of early Algonkian culture. Researches and Trans. 
N. Y. State Archeol. Asso., Lewis H. Morgan Chapter. Rochester. 


1924—Two archaic Algonkian jars. Indian Notes, vol. i, no. 4, New York. Oct. 


Objects from New York City. Ibid. 

Collecting among the Menomini. Wis. Archeol., n.s., vol. iii, no. 4, Madison, 
Sept. 

A trip to the Potawatomi. Jbid. 


1925—A series of popular articles on the history and culture of the tribes of the United 


States, published in Frontier, Garden City, N. Y., as follows: 
Tribes of New England and tidewater N.Y., New York. Apr. 
Tribes of the middle Atlantic. May. 
Tribes of the middle west. June. 
Tribes of the plains. July. 
Tribes of the southeast. Aug. 
Tribes of Oregon and California. Sept. 
Tribes of the north. Nov. 
Tribes of the northwest coast. Dec. 
Observations on the ethnology of the Sauk Indians. Part 2. War customs. 
Bull. Pub. Mus. Milwaukee, vol. iv, no. 2. 
The Mascoutens or Prairie Potawatomi Indians. Part 1, Social life and cere- 
monies. Jbid., vol. vi, no. 1. 
Notes on Mahican ethnology. Ibid., vol. ii, no. 3. 
Grissly war trophies. How the Jivaro Indians shrink the heads and bodies of 
their victims. Scientific American, New York. Sept. 
Songs of the Menomini medicine ceremony. Amer. Anthr., n.s., vol. xxvii 
no. 2, Menasha, Wis. Apr.-June. 
Final observations on the Central Algonkian dream dance. Ibid. 
An Ioway village. Palimpsest, lowa City, Iowa, vol. vi, no. 5. May. 
Remarkable Oto necklace. Indian Notes, vol. ii, no. 1, New York. Jan. 
Recently acquired Mohegan articles. Ibid. 
Tree-dweller bundle of the Wahpeton Dakota. Ibid. 
Archeological specimens from St. Croix, Virgin Islands. Jbid., no. 2, Apr. 
Some Seneca tobacco customs. Ibid. 
Some Seneca masks and their uses. Jbid., vol. ii, no. 3. July. 
A Seneca antique tobacco pipe. Ibid. 
Observations on the ethnology of the Sauk Indians. Part 3. Bull. Pub. Mus. 
Milwaukee, vol. v, no. 3. (In press.) 
Ethnology of the Ioway Indians. Jbid., vol. v, no. 4. (In press.) 
The Mascoutens or Prairie Potawatomi Indians. Part 2. Ibid. (In press.) 
The passing of a great Staten Island Indian village site, Proc. Staten Island Asso. 
Arts and Sci., vol. iii. (To be published.) 
A new Indian village site on Staten Island, bid. (To be published.) 
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METHODS AND PRINCIPLES 


Kultur und Religion des primitiven Menschen. THuropor-WILHELM 
DANZEL. Stuttgart: Strecker and Schroeder, 1924. vim, 133 pp., 
16 pls., 15 figs. 


Magie und Geheimwissenschaft in ihrer Bedeutung fiir Kultur und 
Kulturgeschichte. THuropor-WILHELM DANZEL. Stuttgart: Stre- 
cker and Schroeder, 1924. xvi, 213 pp., 1 pl., 37 figs. 


These two very attractive volumes merit the attention of students 
interested in the broader psychological aspects of culture-history. 
The first cited book expresses Doctor Danzel’s thoughts on such 
topics as primitive language, society, religion, education, literature, 
and science. As might be expected from this range of subjects, the 
treatment does not in any sense purport to be exhaustive and, indeed, 
frequently assumes an aphoristic character. In the second volume the 
occult sciences of Mexico, Peru, Babylonia, Egypt, China, and India 
are discussed at greater length. Incidentaliy the author provides a 
very concise characterization of the cultures of the people dealt with. 

The total impression conveyed by the author in the two volumes 
is that of a personality of refined sensibilities striving to bring 
cultural data into consonance with an idealistic philosophy of life. 
The emphasis is naturally on the psychological side of things. A 
characteristic point, shared by the author with our late friend 
Haeberlin, is the insistence on the cultural “style” as something 
distinct from the single constituent elements integrated by it. It 
is not, then, by tracing the historical fate of these several features 
but by sympathetic insight into the several “‘styles’” that we can 
come to understand cultures. Indeed, the assimilation of alien traits 
is itself dependent upon the pre-existing style and constitutes a 
definitely creative process (Kultur und Religion, 130 sq.). 

This is undoubtedly a suggestive idea but also one fraught with 
peril for the unwary because it very easily leads to a substitution 
of mystical symbols for the clear concepts demanded by science. 
For example, Doctor Danzel quotes Spengler’s characterization of 
ancient Egypt. Spengler conceives Egyptian culture as presenting 
nothing but varieties of the “wanderer” motive: “die gesamte Formen- 
sprache seiner Kultur dient der Versinnlichung dieses einen Motives.” 
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Notwithstanding Doctor’s Danzel’s reserve as to the correctness of 
the interpretation, the statement is obviously significant for him. I 
must confess with regret that for me it holds no intelligible meaning. 
When, on the other hand, I attempt to apply the principle to a culture 
I know—that of the Plains area—I forthwith encounter formidable 
obstacles. Thus, Plains culture might be defined in terms of, say, 
its pervading martial character, or of the emphasis on individual 
religious experiences, but neither of these traits would account 
satisfactorily for the great variety of social organizations or cere- 
monial patterns occurring in the region. To make the issue quite 
concrete, why do the Crow assimilate the decorative style of the 
Dakota as to quillwork and beadwork while their painted rawhide 
designs definitely align them with the Shoshone? Has their art 
“style” perchance a dual individuality? Lest I be misunderstood, 
I hasten to add that the striving for an apperception of any culture 
from an insider’s point of view is doubtless one of the worthiest 
ideals for an ethnologist. Such understanding, however, can only 
be secured by a re-living of a fairly large series of concrete situations: 
we know a culture intimately when we know how a young warrior 
courts the maiden of his choice; know what a mother-in-law and 
son-in-law experience when they go out of each other’s way; what 
happens when Young-man-afraid-of-his-horses has a vision of the 
buffalo; and again, how a shaman reconciles his sincere beliefs with 
the manifestly fraudulent practices of legerdermain. To substitute 
for this wealth of concrete meanings a Spenglerian formula is like 
attempting to exhaust the meaning of a statistician’s curve by a 
single measuremert such as the mode or average. 

Two other points may be mentioned. Doctor Danzel still adheres 
to the view that in primitive society the individual completely merges 
in, and is submerged by, his group (Kultur und Religion, 5, 68). 
This is a position that is rapidly being abandoned, and indeed it is 
untenable even in the light of older travel reports. Secondly, the 
author is inclined to exaggerate the gap between primitive and 
civilized mentality, somewhat after the manner of Lévy-Bruhl (ibid., 
1 sq.) 

Notwithstanding these points of difference, I should again like 
to give expression to my appreciation of Doctor Danzel’s efforts to 
correlate ethnological data with those of other branches of learning. 
He repeatedly refers to psychological phenomena of the utmost 
suggestiveness; for example, most of us should be glad to learn more 
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about the investigations by Staudenmaier mentioned by him (op. 
cit., 40). 

The numerous illustrations are excellent, but one would like to 
see more specific reference to them in the text. 


Rospert H. Lowie 


Volker und Kulturen. Erster Teil: Gesellschaft und Wirtschaft der 
Vélker. W. Scumipt and W. Kopprers. Regensburg: Josef 
Habbel, 1924. XII, 794 pp., 1 map, 30 pls., 551 figs. 


The book before us follows Doctor Birkner’s treatment of physical 
anthropology and Professor Obermaier’s famous work on prehistory in 
the series entitled Der Mensch aller Zeiten. It sketches the history of 
ethnology, outlines ethnological method as conceived by the Austrian 
wing of the Graebnerian school, and discusses sociology and material 
culture from the point of view of Doctor Graebner’s scheme as amend- 
ed by Father Schmidt. A second volume—the fourth of the series— 
is to be devoted to linguistics, religion, ethics, and art, and will 
culminate in a re-statement of the various Kulturkreise with reference 
to the sum-total of cultural phenomena. 

The chief value of the work lies, in the reviewer’s opinion, in 
the grandiose attempt to see human culture as a connected whole. 
Culture is conceived as a structure erected on the primeval basis 
still more or less recognizable among the Pygmies. On this foundation 
were reared three “‘primary”’ cultures, separate in time and space, 
characterized as the matrilineal, the totemic, and the pastoral. 
Further developments resulted from a fusion of these originally dis- 
parate cultures, ultimately leading to the forerunner of the higher 
civilization of the Near Orient. Not only do the authors thus link 
the historic with primitive cultures, but a bold attempt is made to 
correlate these latter with the findings of prehistory (107-111). 
As might be expected from the authors’ previous publications, a 
critique of unilinear evolutionism occupies considerable space but 
inasmuch as the attitude evinced on this point is so generally shared 
by workers in this country the subject has virtually lost interest. On 
the closely related subject of parallelism Fathers Schmidt and Kop- 
pers, consistently enough, exhibit extreme skepticism. However I 
note with interest that they do not reject on principle the possibility 
of independent invention in the case of the conical-roofed house 
(448). Nevertheless, most American scholars however disinclined 
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to accept the view of parallel series, would go much further in assum- 
ing an independent evolution of isolated traits. Since even very 
crude tribes have often demonstrably invented most successful 
adaptations to environment such as are not—and sometimes in the 
nature of the case could not—be duplicated anywhere else, a certain 
measure of inventiveness is established for them. Granting this, it 
is not easy to deny the possibility that this capacity may sometimes 
lead to duplication where the conditions are fundamentally alike 
and geographical obstacles are lacking. 

An adequate consideration of the theories broached in this great 
work will be possible only in a series of special articles. As for a gen- 
eral criticism I should be inclined to repeat the old one, that the 
empirical basis of the primary Kulturkreise is far from clear. That 
is to say, while the scheme as a whole is admirably coherent, I still 
fail to see why totemism, piternal descent, initiation with circumci- 
sion and incision, sun-cult, and magic should be combined into an 
historical unit. It is, of course, possible to do so without contra- 
vening the laws of logic; but in what sense is there proof of the 
historically basic combination of these traits? 

To select a single example, how does Father Schmidt establish 
the historical association of totemism with paternal descent? That 
the two traits are linked in Africa, is indeed an empirical fact demon- 
strated by Ankermann. But for other areas and especially for America 
the data require a number of far-fetched auxiliary hypotheses if 
made to fit into the scheme. For example, Father Schmidt assumes 
(231) that the Athabaskans were primarily divided into matrilineal 
moieties, this dual organization being transmitted by them to the 
Tlingit and Haida. So far as I know, every Americanist holds that 
those few Athabaskan tribes of the North that are not sibless have 
borrowed their definite organization from the Coastal peoples. 
Similarly, the view that any Pueblo tribes adopted maternal descent 
from the Navaho and Apache has plausibility only if one regards the 
original union of paternal descent with totemism as a foregone con- 
clusion and is prepared beforehand to assume a fusion of distinct 
culture centers whenever contradictory facts are presented by 
reality. 

As to sociological theory, many of the propositions advanced by 
the authors will be hailed with approbation by investigators in 
America. Personally I think that economic factors are overweighted 
by them and that the proved instances of a matriarchate are far 


BOOK REVIEWS 285 
rarer than their statement would suggest. Moreover, their picture 
of the downfall of the matriarchate through the rise of men’s clubs 
strikes me as picturesque rather than sound (264-283). 

Two sections which the reviewer would like to see indefinitely 
expanded are those devoted to domestication and cultivation (pp. 
502-521, 549-555). These topics are replete with psychological and 
historical problems of the utmost interest, while often the barest 
empirical data can only be ascertained with great difficulty. The 
hypothesis advanced by Doctor Koppers as to the reindeer, viz., 
that it is the earliest instead of the latest animal to be domesticated 
after the dog, is certain to provoke discussion. 

While bound to express his doubts on a number of points, the 
reviewer cannot close without giving vent to his profound admiration 
for the work reviewed. While the presentation of all data from the 
angle of a special theory diminishes its pedagogical utility, advanced 
students will be goaded by this very circumstance into a variety 
of special inquiries purporting to corroborate or refute the authors’ 
contentions. 

Rosert H. Lowie 


Social Origins and Social Continuities. ALFRED MARSTON TOZZER. 
New York: Macmillan, 1925. XIX, 286 pp. $2.50 


This book comprises in somewhat expanded form the Lowell 
Lectures delivered by Professor Tozzer in February 1924. The 
author’s intention was to present concisely and clearly the modern 
““American”’ point of view, to the exclusion of ‘personal opinions and 
pet theories’’; he has preferred“to offer a practicable and intelligible 
multiplication table rather than an abstract and debatable theory of 
relativity” (p. VIII). Two introductory chapters sketch the main 
theoretical problems connected with cultural history; the third 
chapter discusses “The Crisis in the Life of the Individual”; the 
remaining lectures, constituting approximately one-half the volume, 
are devoted to what falls strictly under the heading of “Social 
Organization”; and an Appendix of some twenty pages provides 
some entertaining data on the superstitions of undergraduates. 

Professor Tozzer has been singularly successful in achieving his 
aim. He has killed two birds with one stone. His simple treatment of 
the phenomena of social organization is certainly meatier than the 
bald outline presented in Rivers’ posthumous work and better suited 
for an introduction than the present writer’s attempt in Primitive 
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Society. On the other hand, the first two chapters, while avowedly 
less theoretical and original than Wissler’s Man and Culture, con- 
veniently supplement that work by a clearer and more consistent 
presentation of the race question. The simultaneous use of these two 
books may solve the pedagogical difficulty offered by a second course 
in cultural anthropology: a student conversant with both will certain- 
ly have acquired an insight into theoretical problems and an under- 
standing of a sane historico-psychological approach. Indeed, the 
lucidity of Professor Tozzer’s exposition, together with the limited 
size of his volume, will probably make it, next to Marett’s Anthro- 
pology, the most generally acceptable first introduction to cultural 
anthropology among up-to-date essays in this direction. 
Rosert H. Lowie 


La covada y el origen del totemismo. ENR1iQUE Casas. Toledo, 1924. 

152 pp. 

This is a very erudite collection of obstetrical customs from all 
parts of the world. The trouble is that the author, who apparently 
has culled the whole extant anthropological literature, cites so many 
customs, among so many peoples, besides critically reviewing all the 
ingenious theories from Frazer to Freud, that one somehow gets 
confused about the point of the book. This seems to be that in order 
to fool the evil spirits all the better, not only the father simulates 
labor, but they give the child an animal surrogate who then becomes 
the patron saint of the child, etc. One cannot help wondering why 
scientists have spent such an enormous amount of energy in devising 
the most extraordinarily ingenious explanations for a fact which to 
any one who has lived in contact with primitives, or even simply in 
contact with nature, is too evident to require any explanation: the 
spiriiual relationship between man and the animals, trees, stones and 
elements. It is the eternal and futile attempt to rationalize the ir- 
rational. J. DE ANGULO 


AMERICA 


The Great Algonkin Flint Mines at Coxackie. PARKER, ARTHUR C. 
Researches and Transactions of the New York State Archeo- 
logical Society, Lewis H. Morgan Chapter, Rochester, N. Y. 
Vol. LV. No. 4., 1925. 

Again the Morgan Chapter of the New York Archeological Society 
is to be congratulated on the publication of a noteworthy contribu- 


BOOK REVIEWS 287 


tion to our knowledge of the archeology of the Middle Atlantic 
States in this valuable and interesting paper by Mr. Parker. Little, 
indeed, has been known concerning the sources of origin of the mater- 
ial from which the Coastal Algonkians fashioned their chipped stone 
implements. The researches of Henry C. Mercer have recorded 
the jasper and argillite quarries of the Delaware valley, and Houghton 
at least has given us a brief note on the great flint quarry at Fort 
Erie, Ontario, opposite the City of Buffalo, but it remained for Mr. 
Parker, then State Archeologist stationed at Albany to investigate 
and describe the flint mines which were worked by the Algonkians 
of the Hudson watershed, although they had been listed as an 
aboriginal quarry by Beauchamp as early as 1900. 

The mines are situated in a great outcrop of Normanskill shale, 
and, to quote Mr. Parker: 


The pits and excavations are in solid calcareous shale and reach down 
into the folded layers and pockets of precious flint rock, of which there are 
several grades and colors. Most of the pits are not more than six feet in 
diameter but so numerous are they in spots that there is the suggestion that a 
portion of the upper surface of the hill must have been removed in order to 
permit further excavation by the pit process. There are pits and more pits 
as we go southward, and then they apparently play out. One pit, beneath a 
wire fence as we leave the woods for a field now growing up to a. jungle of 
sumach, seems to indicate a farewell, but a glance at the hillside to the west 
brings a startling revelation. It is a solid mass of quarry refuse for a full 
thousand feet, and runs down the hill for two hundred feet. The layer is 
deep here and we estimated that there were at least two million cubic feet of 
quarry dump at this one location. 

We now proceed across the hill to the eastern slope. We pass a shaley 
knoll and bear down the slope to its wooded eastern edge. Here another 
surprise awaits us. ; 

Looking through the fringe of trees we see a deep cavernous pit on the 
hillside. Its upper side is forty feet deep and its lower about ten. It is 125 
feet long and 60 feet wide. This is the Big Brother pit from whose sides and 
bottom layers, the best grades of flint were taken. Even now the walls 
show projecting ledges just as they were left when the last ancient craftsman 
turned his back upon it. 

Above this quarry, whose bottom is now filled with loosened rock, to the 
north, is a long regular dump with an even upper edge and a slope that reaches 
down to a shelf-like level, below which is the great eastern dump running 
along for a thousand feet and extending downward to the base of the hill. 

To the south and a bit to the east of Big Brother is the Little Sister 
quarry, about 80 feet in length. The dump borders its eastern edge and 
extends down the hill. 


From this excerpt an idea of the size and extent of the quarries 
proper may be gathered. Spalls, rejects, and blanks, to say nothing 
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of finished implements occur for many acres. Other objects than 
flint implements are scarce, but Mr. Parker and his field party 
recovered one copper chisel and a mortar and pestle, but did not 
find pottery nor the usual villa,e debris. 

The reviewer, who has seen the collection made by Mr. Parker 
at Albany, regrets that the former does not figure and describe the 
four remarkable amulets found by his helper, Mr. Jefferson Ray, 
near some neighboring springs. Mr. Parker merely mentions them 
in passing, yet they are most unusual and remarkable. They are of 
added interest, as similar amulets have been found at the great 
argillite quarry near Raven Rock, on the Pennsylvania side of the 
Delaware river, and may perhaps represent Algonkian offerings to 
the underworld Manitous who controlled the quarries. 

It is hoped that the State of New York will take over the quarries 
as a State Reservation, as suggested by Mr. Parker in his brochure. 


ALANSON SKINNER 


The Central Caribs. WitttaAmM Curtis FARABEE. University of 
Pennsylvania. The University Museum: Anthropological Publi- 
cations, Vol. X. Philadelphia, 1924. 


It is particularly fortunate that Dr. Gordon could find it possible 
to issue this important work of Farabee, which narrowly escaped 
being lost on account of the author’s illness. 

This work covers the greatest body of Carib existing and will, 
therefore, be a full, reliable, and permanent reference to these Indians. 
Judging from the suggested widespread distribution of the Carib, 
they would appear to be analogous with our far-ranging Shawnee. 
The bulk of the ethnological observations are on the Macusi, a 
populous and virile tribe, isolated and very slightly modified. Dr. 
Farabee believes that this tribe is capable of assimilating modern 
civilization without detriment. 

The tribes described in more or less detail as to environment and 
material culture are the: Macusi, Waiwai, Waiwe, Parukutu, Kut- 
cifina, Chikena, Katawian, Diau, Tonayena, Wakera, Kumayena, 
Urukucena, Apalaii, Macara; tribal remnants of the Zapara, 
Azumara, and Porokoto. 

There are some notes on the names and locations of other tribes 
derived from native informants and travellers. 

The closing chapter is devoted to the anthropometry of a number 
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of the tribes mentioned. It represents a great amount of work and is 
very valuable for reference. A bibliography, 38 good plates, and an 
unusually accurate map accompany the paper. 

Few men have done more to elucidate the arts, customs, and 
physical anthropology of South America than Farabee. 

In the work of Koch-Griinberg, Ling Roth, Erland Nordenskiéld, 
and Farabee, we have excellent data on a large region in northern 
South America. 

WALTER Hovucu 


ASIA 


Les récentes découvertes préhistoriques en Indochine. M. R. VERNEAU. 
(Comptes Rendus Hebdomadaires des Séances de l’Académie 
des Sciences, t. 179, no. 7, 18 August, 1924, pp. 416-418) 


In this note Doctor Verneau reports recent finds in Tonkin and 
Anam, which indicate Neolithic and even Paleolithic stages of culture 
in this region. In at least two caves the lower strata yield, not the 
carefully polished implements of the recent Neolithic period but 
hatchets ground only at the edge, if at all. At Keo-Thay scrapers 
and amygdaloid tools have been unearthed, the material being mainly 
rhyolite. Skeletal remains suggest a mixed population, of partly 
Indonesian, partly Papuan and even Negrito affliliations. 

R. H. Lowir 


OCEANIA 


The Social and Political Systems of Central Polynesia. R. W. WILLIAM- 
son. Cambridge University Press, 1924. Three volumes. Pages 
xx, 1421. (Price, 75s. net) 


A long-felt want has been filled at last by Mr. Williamson’s 
voluminous monograph on “The Social and Political Systems of Cen- 
tral Polynesia,” i.e. Polynesia exclusive of Hawaii and New Zealand. 
Between the covers of his three volumes the author has marshalled 
the pertinent published data on his subject down to 1914 in most 
cases and to 1923 in the case of material published in certain period- 
icals. To these assembled data are added the author’s interpreta ions. 
The task of interpretation was no easy one, for the sources vary 
enormously in quality, date from many periods, are recorded by 
good, bad, and indifferent observers, and from a dozen viewpoints. 
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With all of these difficulties to contend with, the work is indeed a 
monument to patient, painstaking study and intelligent interpreta- 
tion. 

The author’s style is pleasing, although at times verbose. He 
writes in straightforward, simple English and takes great pains to 
elucidate obscure points. Throughout, he carefully differentiates his 
opinions from those of his sources. Where two sources cover the 
same ground in such a way as to leave the student in doubt as to the 
exact situation, Mr. Williamson brings his wide knowledge to bear 
to clarify the situation. His discussions and conclusions never bear 
the stamp of dogmatism, but are always carefully qualified, but some- 
times to the extent of leaving the reader somewhat “‘at sea.” 

Fourteen pages of preface and six of bibliography pave the way 
for the work. Between one quarter and one third of the treatise is 
devoted to Samoa, the group from which the fullest information was 
forthcoming at the time that Williamson prepared his material. In 
spite of the vastness of the work with its fourteen hundred odd pages 
all difficulties of reference are overcome by a very complete index 
which comprises the last eighty-seven pages of volume three. 

Chapter 1 discusses the theories concerning the place of origin 
and the migrations of the Polynesians. The theories of Percy Smith, 
Fornander, Churchill, Tregear, and Rivers are discussed and to a 
certain extent the author correlates them. Critical attention is given 
to the various computations of time of the theorists, and Williamson 
concludes that the dates of the various occurrences were not so distant 
as is suggested by Smith. Mr. Williamson assumes that the “Raro- 
tongans” of Smith were the introducers of the worship of the god 
Tangaroa, and substitutes the term “‘Tangaroans”’ for them, a more 
desirable term than “Rarotongans” with its geographic implications. 

In summing up his quotations concerning migrations, Williamson 
assumes a cautious, non-committal and to the reader, unsatisfactory 
attitude. He writes: “The foregoing account of migrations is merely a 
repetition in abridged form of some of that given by Smith, and in 
part by Fornander. A good deal of it, especially so far as details are 
concerned, is more or less speculative in character, and it must not be 
imagined that, in introducing it as I have done, I am assuming its 
accuracy. I am not now in a position to express an opinion one way 
or another, and very likely I never shall be so. The importance of the 
account lies in the fact that, whether it is right or wrong, it is based 
upon a study of actual Polynesian traditions, and it is the only full or 
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consecutive account of this character (other than previous articles in 
the Polynesian Journal, from which much of its matter is taken) that 
has been published.” (I, 36). 

With the chapter on origin and migrations finished, Williamson 
devotes the bulk of Volume 1 to a presentation of political areas 
and systems. He covers Samoa, Tonga, Society Islands, Hervey 
Islands, Marquesas, Paumotu, other western islands, other eastern 
islands, and certain Melanesian islands which have Polynesian con- 
nections. Chapters 3 and 6 are devoted to the author’s ideas as to 
early events in Samoa and the Society Islands. 

Chapter 6 on “Some Possible Early History of the Socieiy 
Islands” develops the view that the worship of the god Tane preceded 
that of Tangaroa and his son Oro. The author writes in conclusion: 
“T imagine that the worshippers of Tangoroa and Oro would be in 
the main descendants of the people whom I am calling the Tangaroans 
and whom I have discussed in connection with Samoa—assuming, of 
course, that my Samoan hypotheses are sound, which may or may not 
be the case. Who in that case were the worshippers of Tane? They 
may have been some of the people whom I have called pre-Tanga- 
roans, and I may say as to this that Tane seems to have been a god 
of very great antiquity” (I, 249). 

Volume I is concluded with a chapter entitled “Political Areas 
and Systems (Observations).”’ Therein are discussed sacred and 
secular kingship, conquering and conquered parties, a possible 
explanation of past politica] evolution, triple division of rule, alternat- 
ing succession to kingship, and the kingship of all Samoa. Williamson 
is careful to point out that which is sometimes overlooked, namely 
that a so-called secular king may also be sacred, though the degree 
of sanctity would be less than that of the contemporaneous sacred 
king. 

As to the origin of the so-called secular kingship in Polynesia 
Williamson has the following to say: “Prior to that time (time of 
separation of sacred and secular offices) the groups of people over 
whom these kings had ruled were probably relatively small, and their 
political organization simple. The dual task would not then be great, 
and there would be no serious motive for wishing to reduce it. In 
course of time, however, a group would become larger; sub-groups 
would form themselves, and the social organization would become 
less simple, and would spread over a wider area, thus requiring more 
extensive administration. Thus the duties of the king would increase; 
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he might wish to depute some of them to another person—probably 
a near relative of his own—he retaining the sacred office, upon which 
his power was based, and the ultimate control over the secular 
matters committed to his deputy. This devolution might almost 
be expected to include military matters to a greater or less extent, 
as the king’s main duty would probably be to pray; and if the king 
were an old man, or had suffered from the degeneration referred to 
above, it might well be that there would be a special reason for 
delegating the responsibility of seeing to the preparedness of his 
people for war, and the generalship of his army in time of battle, 
retaining for himself the great religious duty of praying to the gods 
for success. I am not in this picturing what I conceive to have been 
a single act; I am imagining a process of devolution and evolution 
which might extend over centuries, during the lapse of which the 
separation of sacred from secular duties might become intensified; 
virile and ambitious secular kings, as I may now call them, might 
strive to extend their power, and the position of the sacred king might 
become little more than that of the high priest, though in this capacity 
he would probably still retain, at all events at first, immense power”’ (I 
426, 427). 

Williamson’s argument for an alternating succession to secular 
kingship has little real support insofar as he depends upon Tongan 
data. 

In Volumes 2 and 3 the author settles downto the discussion 
of the various aspects of society in Central Polynesia, to wit: social 
and local grouping, the marae as a social centre, matrilineal descent, 
exogamy, special relationship matters and terms, totemism, clan 
badges, the social character of war, the chiefs, the middle and lower 
classes, priests and sorcerers, council meetings, administration of 
justice, connection between the sacred and secular offices, the sanctity 
of chiefs, the powers of chiefs, the relationship between the classes of 
society, names and titles, testamentary appointments to family 
names and titles, elective appointments to family names and titles, 
deposition, some beliefs as to names and titles, land tenure and 
control, control of food supply, tribute and cognate matters, suc- 
cession and inheritance, the head of the social group. The compre- 
hensiveness of the work is obvious from the list of chapter headings 
just quoted. 

Having referred to the author’s opinion in the matters of the 
peopling of Polynesia and the origin of the sacred and secular king- 
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ships, attention may now be given to other important phases of society 
which he considers. 

After reviewing all of the evidence Williamson inclines to the 
belief that the distinction between the classes of chiefs and orators 
was not nearly so exact and clean cut in either Samoa or Tonga, or 
indeed in Polynesia generally, as some writers would lead us to 
suppose (II, 37). He goes even further and says: “I do not think 
it is possible to draw any defined line of demarcation between a chief 
and a member of the middle classes, because I do not believe there 
was such a line, the middle class people having in fact been, as a rule, 
related, closely or distantly, to their chiefs” (II, 356). After further 
remarks he concludes the paragraph by saying: “It must be under- 
stood therefore that I am here treating what I call the chiefs separate- 
ly from the middle classes merely for the purpose of convenience.” 

Chapter 33 deals with the relationship of the classes of society and 
is of especial interest because of its bearing upon the widespread 
notion of a caste system in Polynesia. In the first place the theory 
of a conquering caste of rulers is disposed of (III, 137): “I think, 
however, we may assume that, recognizing that the Polynesians are 
the descendants of two or more ethnic groups of ancestors, the 
process of intermixture must have taken place in the very distant 
past; and if this was so, though the descendants of the mixed groups 
would display the physical characteristics of one or another of their 
ancestral groups in an ever varying degree, it seems to me inconceiv- 
able that we should find, after the great period of time that must have 
elapse’, that the chiefs were the more or less pure-bred descendants 
of the conquerors, and the other people were those of the conquered, 
and that thus the difference of complexion had survived as a class 
d‘stinciion. I shall therefore assume, for the purpose of considering 
the relationship between the several classes of Polynesian society, 
that, whatever their ancestors may have been, they had become a 
substantially homogeneous race.”” In the second place the author 
demonstrates how so-called commoners may be related to chiefs 
(III, 139). With the Samoan evidence he demonstrates the probabil- 
ity that there were no hard and fast lines between the classes but 
that all classes were bound together by the ties of relationship. Tonga 
is mentioned as producing further evidence pointing in the same 
direction. For the Society Islands the evidence is lacking, but the 
author feels that a similar system of relationship prevailed there. 
Chiefly upon the basis of the fuller data from Samoa Williamson 
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considers that the grouping of people throughout central Polynesia 
was probably fundamentally social even in cases in which evidence 
actually available is insufficient to determine this (II, 59). He 
devotes Chapter 15 of Volume II to the consideration of the marae as a 
social centre. He thinks that there was a close association “between a 
marae and a family or other social group, the marae belonging to the 
head of the group, and only members of the group being admitted 
into its sacred precincts. In this way the marae became what I have 
called a social centre, by which I mean the religious, ceremonial, and, 
in a way perhaps, secular central object that formed the visible sign 
and record of recognition of title and social relationship—a sort of 
family title deed” (II, 60). Later in this same chapter (p. 84) the 
author says: “I think I have shown that the constitution of a Samoan 
fono was essentially social in character, and I regard the ancestral 
posts as comparable, so far as they go, with the stone seats in the 
marae of the Society Islands, and as similarly supporting the idea of 
social grouping.” 

In discussing the matter of descent Williamson assumes a position 
which is no longer tenable when he speaks of the archaic system of 
matrilineal descent (II, 87). In dealing with the evidence for matri- 
lineal descent in Polynesia he builds what would at first glance appear 
to be a strong case, but in doing so he completely neglects the possibil- 
ity, or better, probability, of Polynesian institutions having been 
affected by ideas diffused from Melanesia. The great importance of 
sisters in Polynesia is the key to the argument for matrilineal des- 
cent. The data which are adduced cannot, however, be considered 
in this brief review. In the opinion of the reviewer, the priority of 
matrilineal descent is not established by the author. That it co- 
exists with patrilineal inheritance of titles is a well-known fact, but 
that the two ideas bear an evolutionary relation one to the other 
has not been established and, if the agency of diffusion has been 
operative, such evolution cannot be established in Polynesia. 

In the matter of exogamy the author also proceeds to his dis- 
cussion on the premises of a threadbare theory. He says: “I presume 
that the prevalence of a classificatory system of relationship in Poly- 
nesia is presumptive evidence of exogamy in the past” (II, 124). 
Presumably by exogamy he means sib-exogamy. 

The two chapters on relationship matters and terms are a careful 
synopsis of a difficult subject. 

Although totemism proper is apparently non-existent in Polynesia 
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the author employs the term as a handy designation to cover a 
number of Polynesian concepts. The author takes full cognizance 
of the fact that he is not dealing with what is usually called totemism. 
He writes: ““The main feature by which the Polynesian system differs 
from true totemism is that the animals and objects were regarded as 
being incarnations of or associated with gods, which is not a feature 
of totemism”’ (II, 217). “It mist be understood, however, that in 
using the terms (totem and totemism) I am not suggesting that the 
subject with which we are dealing is true totemism”’ (II, 218). Al- 
together one hundred pages are devoted to “totemism’’. The author’s 
position with regard to the genesis of Polynesian totemic-like phenom- 
ena is summed up in the following sentence (II, 309): “As already 
intimated, I do not propose to enter in this book into the discussion 
of the probable connection between the idea of a god incarnate or 
immanent in some animal or other object and a true totem; but it 
can hardly be doubted that, whatever that connection may have been, 
the beliefs and practices of the Polynesians with reference to those 
gods, as represented by the animals or other objects with which they 
were associated, must have had its origin in totemism, or in ideas 
similar to those upon which totemism has probably been based.” 

When the matter of clan badges is discussed the use of the term 
“clan” is obviously loose, for the social group that is referred to by 
this term is not defined. The author means by “‘clan badges’ those 
objects or designs especially connected with specific groups of people. 
That true clans or sibs existed in Polynesia the author does not assert. 
The social character of war, however, he considers as a distinct 
“clan”’ idea, all of which fits in with his belief that the tie binding 
each group was primarily social (II, 329). Finally it should be 
observed again that, although the author speaks frequently of “clans” 
in his chapter on the social character of war, nowhere does he define 
what he means by the word “‘clan,”’ nor does he say anything as to the 
manner of descent in “clans.” 

In his chapter on chiefs, the author further emphasizes his belief 
in the prevalence of social rather than political relationship between 
a chief and his subjects. He says: “I look upon the whole subject 
(of chieftainship) in the light of my belief that the grouping of the 
people was primarily social, the connection between a great chief or 
king and the chiefs of the several separate districts forming his 
dominions, and between the latter and the chiefs or other heads of 
villages in those districts, and between these again and the domestic 
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households within the villages, being primarily and in the main one 
of social relationship” (II, 356). 

The author’s ideas as to the origin of Polynesian chieftainship 
lead him to “believe that at one time the concentration in a head 
chief, of sacred duties and secular rule was usual among the Poly- 
nesians or their ancestors, more or less remote; that the high priest 
was the head chief; and some of the islands offer, as we have seen, 
indications that this had been so. Presumably the foundation of his 
power was religious. Just as in Melanesia a man, according to Cod- 
rington, became a chief by virtue of the belief that he was possessed 
of mana derived from a spirit; so in Polynesia, with its theism, his 
holding of his high office may well have been based upon a belief 
as to his supernatural powers derived from the gods, and his power of 
approaching the gods, learning their wishes and intentions, and as- 
suaging their anger and securing their help by sacrifice and prayer” 
(III, 55). That the so-called sacred and secular kings are fundament- 
ally alike, is indicated in the author’s statement that “chiefs, as a 
class, were more or less sacred, according to their rank, this sanctity 
having, as I interpret the matter, been due to their close association, 
as heads of their respective social groups, with the gods of those 
groups, of whom they, and indeed all heads of groups, down to the 
fathers of domestic families, seem to have been the natural priests” 
(III, 57). The chapter dealing with the powers of chiefs, treats the 
subject from a number of angles—religious, administrative, parlia- 
mentary, consultative, military, diplomatic, judicial, and personal. 

Land tenure and control is considered in the light of the con- 
ception that the “ownership by the head of a group was a fundamental 
principle, affecting the land of social groups both great and small.” 

The confusion of Polynesian practices as to descent, succession, 
and inheritance is carefully avoided by our author, an avoidance 
which is very necessary if one is to comprehend the situation in which 
descent of rank may be reckoned matrilineally, yet succession to 
office pass patrilineally. But when the author states that “the 
subject of the evolution, out of the more archaic [matrilineal] sys- 
tem, of the rights of the father, is also a general one, not confined 
to Polynesia”’ (III, 386), not all anthropologists will agree with him. 
The author assumes that in the distant past, systems of true matri- 
lineal descent, with the accompanying matrilineal succession, and 
of exogamy, prevailed among the ancestors of the Polynesians. He 
disregards, as already mentioned, the possibility of matrilineal fea- 
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tures being superimposed upon patrilineal features through the 
agency of diffusion. 

Perhaps there is no greater compliment to pay an author than 
to use his work. In connection with the reviewer’s own Polynesian 
research Mr. Williamson’s monumental work is eminently useful. 
Closer and closer acquaintance with it enhances one’s respect for 
the author’s patient industry, his clear recognition of problems, and 
his suggestions as to likely interpretations. 

E. W. Girrorp 


De Pandji-Roman. HvuIBert Rassers. (Doctor’s Disserta- 
tion of the Leiden University.) Antwerp, 1922. 


This book is the outcome of a scholarly investigation into the 
origin and meaning ot the Pandji legends of the Indonesian Archi- 
pelago. These legends form the subject-matter of many of thepuppet 
and mask plays of the Javanese theater, but their distribution is much 
wider than the island of Java, reaching Sumatra, Bali, Lombok, 
Celebes, Borneo, and even as far as Cambodia. There are a great 
many different versions in circulation, but, although varying in 
detail, they are identical in central theme. 

The story of Pandjiis the story of a twin brother and sister, 
children of a god, who, brought up in different localities and unaware 
of their real relationship, fall passionately in love with each other. 
They descend to the earth, and in the incarnation of a prince and 
princess of Java the lovers undergo trials and hardships, and are 
forced to overcome many difficulties and endure great suffering 
before they can finally be united in marriage. 

These Pandji legends have before now been the subject of re- 
search, but mainly with reference to two problems, namely, the 
problem of a possible historical background and the problem of the 
influence of Hindu epic poetry. The author of this volume is of the 
opinion that the researches in these directions have not been fruitful. 
While they have revealed a few much distorted historical elements 
and a few partially assimilated borrowings, they have not led to an 
understanding of the origin and fundamental character of these 
stories. 

A third line of approach has been suggested by the idea that the 
Pandji legend might originally have been an astral myth with the 
sun and the moon as the main figures. After having disposed of the 
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former modes of approach, the author undertakes an inquiry along 
these lines. The idea that the story of Pandji adventures is an astral 
myth proves, however, no more satisfactory than the notion that it 
is an historical legend or a Javanese transcription of a Hindu epic. 
That interpretation leaves most of the characteristic features un- 
explained and raises more questions than it solves. But it is the 
critical study of this hypothesis which leads the author to his in- 
teresting discovery and to a satisfactory explanation of the story. 
Its oldest layer turns out to be, not an astral myth, but a totemic 
creation myth, depicting the creation of the Javanese people, their 
exogamic organization, and their initiation ceremonies. 

The royal lovers figuring in the story, partaking both of the 
human and of the divine, but in essence the one an animal and the 
other a flower, destined for each other but united only after much 
suffering and hardship, represent the father and mother of the Javan- 
ese phratries, whose marriage was possible only after a successful 
endurance of initiation rites. ; 

After the exogamic, totemic organization of Javanese society 
had disappeared, the people lost touch with the essential meaning 
of the surviving myth. Elements of a moon and sun mythology 
and even legendary events of early Javanese history were interwoven 
in the original plot until it grew into the elaborate Pandji cycle 
which forms to-day the repertoire of much of the popular drama. 
But that the oldest basis of the Pandjicycle is a pure totemic creation 
myth and that therefore the Javanese people once lived in a totemic 
society is, according to the author, without doubt. 

The reviewer, although he does not feel qualified to judge the 
validity of the central thesis of the book, is sufficiently impressed by 
the scholarly treatment of the subject to warrant the opinion that 
the author has made out a strong case. Whatever the ultimate judg- 
ment of the author’s specific interpretation of the Pandji cycle, the 
book as a whole seems a valuable and highly suggestive contribution, 
which cannot fail to influence not merely the study of Indonesian 
folklore and myth, but also the study of early Javanese society. 
J. SPYKMAN 


Unter den Zwergen von Malakka. Pavut ScHEBEstTA. (Reichspost, 
Wien, May 10, 1925, p. 9 f.) : 


Under this caption Father Schebesta briefly reports on the 
religious conceptions of several Pygmy tribes investigated by him 
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during more than a year’s residence in the Malay Peninsula. The 
majority of these seem to be Negrito, but one group, the Ple, hitherto 
unknown to science and even to missionaries, is characterized by 
light pigmentation and well-developed beards. Possibly the most 
interesting data were secured from the Ple. Their deity is feminine,— 
Grandmother Pudeu. She is the creator but also the destroyer of the 
universe, for at some future time she will blow terrific winds and 
cause a deluge. A new world will then come into being, but without 
trees or wild beasts, and the good Ple will return from the underworld 
presided over by Pudeu and will lead a carefree existence henceforth. 
The evil souls are boiled by the goddess until they are cleansed of 
every blemish. She pulls out one soul after another for inspection 
and transforms them into a beast or bird, the evil ones turning into 
fog and wind and never coming back to the earthly paradise. 
Ethnologists will certainly look forward with eagerness to Father 
Schebesta’s further reports, which will presumably appear at length 
in Anthropos, whose editor, Doctor Koppers, has kindly placed at 
the writer’s disposal the article noticed above. 
Rosert H. Lowie 
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DISCUSSION AND CORRESPONDENCE 


NOTES ON THE ARCHAEOLOGY OF THE GOBI 
By N. C. NELSON 


Editor’s Note. The Third Asiatic Expedition, conducted under the 
auspices of the American Museum of Natural History of New York City and 
in charge of Roy Chapman Andrews of the same institution, this year (1925) 
broadened its scope of investigation sufficiently to include prehistoric archae- 
ology. Mr. N. C. Nelson of the Museum’s anthropological staff, who ac- 
companied the Expedition into Mongolia for a period of five months, sends 
us a clipping from the Peking Leader of September 27 covering in a summary 
way all his observations. We quote the clipping in the revised form suggested 
by Mr. Nelson. 


The traveler who today crosses the Gobi Desert must, like the 
members of the Third Asiatic Expedition, wonder a little how primi- 
tive man could have maintained himself in a region so relatively dry 
and barren: living springs and streams are few and far between; fuel, 
in the ordinary sense of the term, is or was probably even more 
scarce; the plants and animals suitable for human consumption are 
either limited in number or difficult to obtain; and raw materials 
necessary for the production of even rudimentary tools and weapons 
occur hardly at all in most places. In short, the inducements for 
early man to have entered the Gobi Desert proper are hard to dis- 
cover—unless, like ourselves, he was desirous now and then of in- 
vestigating the unknown. That this impulse moved him I am myself 
strongly inclined to believe; for, you will be surprised to learn, we 
made hardly a single stop which did not yield us some evidence of 
the former presence of one or more of the recognized pre-historic 
human cultures. 

But having said this much, it is still to be granted—in fact 
insisted upon—that the amount and character of the cultural evidence 
found, varied directly with the nature of the environment. In other 
words, Mongolian conditions nicely illustrate for us the fact that the 
relation between Nature and primitive man is almost as close as is 
the relation between any other organism and its environment. This 
is one of the justifications—if justification is necessary—for including 
archaeology in the Expedition program. 

As to precise archaeological results, the Expedition this season 
found traces in Inner and Outer Mongolia of at least four successive, 
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but not all closely related, culture stages. By stretching matters a 
little we might perhaps lay claim to six culture levels. 

1. The latest or uppermost of these levels was purely Mongol 
in character, and the objects—made of stone, wood, antler, and 
burnt clay—even though sometimes dug out of cave deposits or 
found on long abandoned dwelling sites, had nothing about them to 
distinguish them from similar devices in the hands of the nomads now 
living in the region. The age indicated would range from mere dec- 
ades to at most a few centuries. 

2. The second level was pre- Mongol or proto-Mongol in character. 
The remains of this culture occurred also superficially, i.e., on the 
surface of the ground, and consisted of circular and rectangular stone 
inclosures, as well as of actual mounds or large conical heaps of stone. 
Naturally, these structures were found only in localities where rocks 
were present, such as along the base of the mountains or in the vicinity 
of minor outcrops, and associated with them very commonly there 
were a good many petroglyphs or designs cut into the weathered sur- 
face of the living rock. 

Nearly all of these designs were in fact pictures of either human 
beings or of animals such as the antelope, the ibex, the stag, the horse, 
some of which do not occur in the region now. In two or three in- 
stances a man was depicted as holding or leading a horse, from which 
we inferred that the people who executed these crude pictures had the 
horse domesticated. Another tell-tale design, observed five or six 
times in widely separated places, was a human figure in the act of 
shooting the bow and arrow. The obvious inferences were later 
verified by our opening up about sixteen of the stone structures, 
which in most cases proved to be or to have been actual graves. In 
several of these we found exceptionally well-preserved remains, both 
skeletal and cultural, and in one instance both the saddle and the bow 
and arrow were present, as well as a quiver of birch-bark, arrowpoints 
of iron, textiles, and a wooden bowl. The generally weathered and 
worn condition of both the graves and the rock pictures assures us 
that this culture dates back at least a good many centuries and prob- 
ably bridges for us the so-called Bronze and Iron ages. Its origin is 
no doubt to be sought in the headwater region of the Yenisei, on the 
opposite side of the Altai mountains. 

3. The third and fourth culture levels, and the ones for which we 
have the fullest and most satisfactory data, are respectively of Neo- 
lithic and Mesolithic types. These two closely related culture stages 
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were found repeatedly in geologic deposits regarded by Professor 
Berkey and Dr. Morris as probably of early post-Glacial date, some- 
times separately and sometimes together in contiguous or superposed 
strata. The uppermost is characterized by pottery of the hand-made 
order, decorated by geometric designs applied in various ways, such 
as imprinting and incising and modeling; by rubbed or ground and 
partly polished stone implements and utensils, such as metates, mor- 
tars and axes; and above all, by chipped stone tools and weapons, 
such as scrapers, knives, drills, spear and arrow points, in addition 
to a large amount of workshop waste in the shape of raw cores and 
flakes, some of which may have been used as implements. 

4. The lower or Mesolithic level resembles the Neolithic in enough 
respects for us to say that it is organically related to it, i.e., is ances- 
tral to it; yet it differs from the Neolithic in exhibiting no pottery, 
no true polished stone implements, and no arrowpoints. In place of 
these items it carries a vast number of small, slender, oblong, highly 
specialized flakes the specific use of which is not entirely ciear. The 
cores from which these flakes were produced, by pressure, are also 
very abundant. Another distinguishing characteristic is the presence 
of drilled disc beads made of strutheolites shell and even pendants 
made of fresh-water (Grabau) bivalve shells. Some of these beads, 
it may be added, are decorated with geometric designs. Strange to 
say, of bone or antler implements belonging to these two closely 
related cultures we.found scarcely a trace. Indeed, we found only a 
few bones of any kind, and these were but slightly if at all fossilized 
and have not as yet been identified. 

The chipped stone remains representing these two related culture 
stages were fairly abundant over an area more than two hundred 
miles in width, and in certain spots—favored more or less by the 
presence of water and firewood—they lay strewn so thickly that it 
was possible for four or five of us in the course of a short forenoon to 
pick up over 15,000 specimens. Needless to say, only a small percent- 
age of these were actually finished implements, the majority being 
nothing more than workship refuse. Nevertheless, the amount of 
artifact material, the character of the true implements, together with 
their mode of occurrence in stratified deposits, warrant the conclusion 
that we have here at least one distinctly new phase to be added to the 
already known prehistoric cultures of Asia. By actual stratigraphic 
position and also by the specific character of certain of its implements 
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our pre- Neolithic culture complex is in French terminology equivalent 
to the Azilian culture of Europe. 

5. The fifth culture level was indicated by isolated finds on an old 
gravelly land surface of Quaternary date in the Crok Nor lake region, 
some 900 miles out on the route. Our finds consist of a number of 
large, generally crude, and well weathered stone implements, such as 
knives, scrapers, and choppers. These implements are all of the 
chipped and flaked variety and strongly resemble certain European 
forms of Mousterian and Aurignacian dates. Unfortunately, none 
was found in situ, and their discovery serves chiefly to stimulate 
further investigation. 

6. A sixth and last cultural level—on which I lay no stress what- 
ever—is suggested by the discovery, chiefly in the same Orok Nor 
region, of a large number of more or less sharp-edged stones which 
showed one or more chips removed from the edge, much after the 
manner of artifacts. The specimens are apparently examples of the 
much-discussed eoliths of Europe, in other words, nature-made im- 
plements supposed to have been used by our pre-human ancestors. 
Indeed, it would seem as if the Gobi Desert in certain places furnishes 
the conditions necessary for the production of eoliths of pseudo- 
implements and that our discovery may serve to throw some real 
light on an otherwise long and fruitless discussion. 

N. C. NELSON 


CONCERNING Human Origins 


As author of Human Origins, I wish to thank N. C. Nelson and 
C. D. Matthew for their very appreciative reviews in the July number 
of this Journal. I should stop at this but for the desire to throw 
some light on certain statements by the reviewers which might other- 
wise lead'to misunderstandings. 

Nelson says 
It does not seem quite correct to group the Campignian with the Azilian- 
Tardenoisian 
I don’t. If he will look again he will find the Campignian in the 
chapter entitled ‘““The Neolithic Period.’’ He was probably misled 
by the last two words (which should be stricken out) of the legend 
for Figure 261. He also says he has 
been told of the omission of certain important Paleolithic stations in Austria. 


If he will look under the lists of stations credited to the countries 
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bordering on or comprising what was part of Austria before the 
World War, he will probably find the missing stations. I have credited 
to the neighboring countries the stations in territory ceded to these 
countries by the Treaty of Peace in 1919. 

Nelson questions 

the advisability of some of the French terminology which has crept in, such 
as couche, mélange, non-remanié, pression, champhere. 
The last must be intended for champlevé, since champhere occurs 
neither in Human Origins nor in the dictionary. The word couche 
was used only in the nature of a quotation and was explained by a 
footnote (page 365, Volume 1). The other words, including champlevé, 
are all in Webster, the Standard, and The Century. Moreover, these 
words can scarcely be classed as belonging to the “terminology” 
of the subject in question. 

Matthew objects to the assumption that such stations as Drachen- 

loch in the Alps, 2445 meters above sea-level, were occupied only 
during an interglacial stage, and thinks 
even the severities of a glacial stage could hardly have offered insuperable 
difficulties to hardy Paleolithic hunters adventuring into the mountains in 
summer in quest of food. 
In search of food, the Paleolithic hunter followed the line of least 
resistance; a food quest requiring days to accomplish over ice fields 
and up to such great heights would be a stunt worthy of those with 
present-day equipment at their disposal and who hunt as a pastime. 
Assuming that Paleolithic hunters were capable of performing such 
a feat, they would have carried their tools with them; some of these 
would have been left in the cavern. But at Drachenloch all the stone 
tools are made of the stone in which the cavern was formed. In a more 
recently discovered cavern, about 1600 meters above the sea and 
almost in the heart of the Alps, the stone implements are made of 
material which occurs at the bottom of a nearby valley. It would 
certainly take a hardy hunter to dig 1000 feet through the ice in order 
to obtain stone for artifacts. Why not let him dispute with the cave 
bear the possession of these elevated caverns under more favorable 
climatic conditions, such for example, as the peaks offered during 
an interglacial stage? 

Matthew regrets that in describing the fossil human remains 
the skulls pictured were not posed according to the Frankfort convention, 


so that the actual degree of prognathism and other features mentioned in the 
text might have been more apparent. 
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The report of the Anthropometric Commission appointed by the last 
International Congress of Prehistoric Anthropology and Archaeology 
(Geneva, 1912) included the following Resolution which was unani- 
mously adopted by the Congress: 
Resolved that for the graphic representation of skulls anthropologists employ 
the horizontal plane either of Broca or of the Frankfort agreement. 
I was a member of this Commission and that was the best we could 
do in 1912.' All the fossil skulls reproduced in Human Origins, which 
are complete enough to make orientation possible, with one exception, 
are posed according to the horizontal plane of either Broca or the 
Frankfort agreement; that one exception is the skull from Broken 
Hill. Asit was impossible for me to obtain permission to re-photograph 
this skull, I made use of the photographs which were sent to me by 
those in charge of the original. Unfortunately for American authors 
ail the known fossil human skulls are on the other side of the Atlantic 
and are practically inaccessible so far as freedom to make one’s own 
illustrations of them is concerned. If all the fossil human skulls were 
in one museum and I were in charge of that museum, photographs 
(or drawings) of these skulls sent out for publication would all be 
taken according to the Frankfort method of orientation. That I do 
not underestimate the value of proper skull orientation is sufficiently 
emphasized in my recent paper on “‘Aspects of the Skull: How shall 
they be represented?’”? 
Matthew states that 

a few phrases such as the ‘prow lines of the stern,’ or ‘some rodent, probably 
the marten,’ are obviously oversights such as will at times escape the vigilance 
of author and editor and slip into the best regulated book. 
She is right. The manuscript read: ‘prow lines and the stern,” and 
“some rodent, or probably the marten.” If it is permissible for 
reviewers to focus the attention on such slips, may I not yield to the 
same temptation and point out that five slips occur in five successive 
lines (page 455) of Matthew’s review. 

GEoRGE GRANT MacCurpy 


A REPoRT ON MICHIGAN ARCHAEOLOGY 


The archaeology of Michigan has never been systematically 
studied. One reason for this is probably the prevailing opinion 


1AmeER. ANTHROP., XIV, 621-631, 1912. 
2 Amer. Journ. Physical Anthropology, 111, 77-81, 1920. 
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among Americanists that the field is not sufficiently inviting. Another 
reason is that no person, organization, or activity within the state 
has ever taken interest enough in the subject to give it continuous 
attention. 

The writings of Schoolcraft, Bela Hubbard, Henry Gillman, 
M. L. Leach, W. L. Coffinberry, Charles Whittlesey and John T. 
Blois of over two generations ago, and of Harlan I. Smith twenty-five 
or thirty years ago, and Cyrus Thomas’s Catalog of Prehistoric Works, 
of 1891, and scattered articles of not much more recent date in the 
Michigan Pioneer and Historical Collections constitute the bulk of the 
literature. Since Mr. Harlan I. Smith was called from Michigan in the 
middle nineties to engage in archaeological studies for institutions 
more earnestly in the subject than any Michigan institution until two 
years ago, more damage than good has been done to the antiquities 
of the state. At present, the Museum of the University of Michigan 
has a small staff undertaking to revive interest in the subject and to 
carry on some preliminary surveys. 

Never, at any time, has there been made more than a casual and 
half guess-work invoice of what the state possesses in the way of 
archaeological material. It has been known for a great many years 
that the copper mines on Keweenaw Peninsula and Isle Royale are 
an outstanding feature of Michigan’s resources, but little has been 
done to study them archaeologically since Charles Whittlesey made 
his report in the Smithsonian Contributions to Knowledge in 1862. 
The garden beds that seem to have been unique in their plotting and 
construction are entirely destroyed. What we know about the treph- 
ining of skulls, that is, boring a hole into the skull before death, is 
based almost if not entirely upon one specimen. There is reason to 
believe that the people who developed the greater part of the mound 
and pottery culture in Ohio extended into the valley of the Grand 
River of Michigan. A casual survey made during the last summer 
would lead one to look even farther north for the limits of this culture. 
There is ample historical evidence to show that the Iroquois, coming 
probably from both sides of the St. Lawrence River, invaded the 
Lower Peninsula of Michigan. 

Among the inviting problems might be mentioned, then, verifica- 
tion of the belief that tht Ohio culture extended far into Michigan; 
investigation of the extent of the prehistoric Iroquois invasion and 
of the question of their responsibility for many of the earthworks or 
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enclosures that are or were distributed from 75 miles south of the 
Straits of Mackinac to the head of Lake Erie. 

A reconnoisance made last year by members of the Museum 
staff located definitely a large number of prehistoric sites that well 
deserve investigation. These sites consist of mounds and tumuli 
thickly scattered throughout the northwestern part of the Lower 
Peninsula. It also located a number of enclosures or so-called ‘‘forts” 
that had not previously been either visited or studied by any persons 
taking an interest in the subject. Over 560 mounds have been charted. 
Of course, this includes places where mounds are known to have 
once existed but have been destroyed. Not to include the 23 garden 
beds, 80 enclosures have been located. In Missaukee County, which 
contains some very characteristic enclosures that are still standing, 
a number of embankments running in almost straight lines for 
several hundred feet were located. On the shores of one of the lakes 
in Alpena County Mr. Gillman unearthed about 1870, a number of 
perforated skulls, one of which has been mentioned previously, 
clearly indicating that the operation was performed while the person 
was still living. That locality deserves careful and systematic in- 
vestigation, which would, no doubt, yield other similar specimens. 

Probably the Saginaw valley, owing largely to the activities of 
Mr. Harlan I. Smith, has been more thoroughly investigated than 
any other part of the state. The charts indicate almost a continuous 
line of earthworks of one kind or another, cemeteries, village sites 
etc., along the Saginaw River and all its tributaries. As already in- 
timated, there is probably a distinctive culture area in the Grand 
River drainage. While some of the best reports that have been made 
on Michigan archaeology are descriptions of these works, the ground 
deserves to be gone over thoroughly and no doubt the results will be 
gratifying. The southwestern part of the state, including the drainage 
of the St. Joseph and Kalamazoo Rivers, is also closely dotted with 
evidences of a long and populous occupancy. 

During the past year a State Archaeological Society has been 
organized, the members now comprising about 100. The Society has 
a considerable volume of potential energy and it is to be hoped that 
the organization, in co-operation with the Archaeological Division of 
the University Museum, may accomplish satisfactory results. One 
of the first things to be brought about in the state is the prevention 
of the destruction of the works that are still extant. Michigan is 
overrun every summer by tens of thousands of tourists. Many of 
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these people carry away and scatter, to no purpose, various interest- 
ing specimens. They also dig into the old cemeteries, and it is quite 
unusual to find a mound that has not already been rifled. There 
appears to be an awakening interest, far too long delayed, to do 
something in the interests of education and science that will not only 
collect data and material, but preserve, as many other states have 
done, many of the conspicuous specimens still remaining. E. F. 
Greenman, 


Dr. Louis R. SULLIVAN 


In the April-June issue of the current volume of the ANTHROPOLO- 
cist, Dr. Hooton pays just tribute to Dr. Sullivan’s personal qualities 
and scientific ability. He gives the American Museum credit for 
giving Dr. Sullivan every help in his struggle for health. 

In the concluding paragraph he expresses a ‘“‘certain resentment 
and indignation that such a brilliant scientist should have been forced 
to fight not only ill-health but also poverty during the productive 
years of his youth. Perhaps this premature death might have been 
prevented, had this young man received a living wage at the outset 
of his career.”’ 

Dr. Hooton then proceeds with some general and true observations 
concerning the pay of scientific men in museums and universities. 

While, on close examination, with one exception, the specific 
statements made by Dr. Hooton are true, the first reading seems to 
imply that the American Museum had been especially niggardly in 
the compensation paid Dr. Sullivan. 

Dr. Hooton’s grouping of ill health and poverty in the same 
sentence is unfortunate, for by the time Dr. Sullivan’s health showed 
signs of failing, he was receiving a salary that allowed him all the 
necessities of life and the Museum began to “give him every help 
in his struggle for health,’ as Dr. Hooton said earlier in his article. 

Except for the first two years, when Dr. Sullivan was spending 
most of his time in intensive study at Columbia University and the 
College of Physicians and Surgeons his remuneration was probably 
about the average of that paid instructors in universities and research 
workers in Museums. He received two considerable increases in 
salary after his ill health made his presence at the Museum impossible. 

Being aware of these facts, but not in a position making me 
responsible for them, I have considered it my duty to set them forth. 
P. E. GoppAaRD 
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ANTHROPOLOGY AT THE WASHINGTON MEETING AND 
PROCEEDINGS OF THE AMERICAN ANTHROPOLOGICAL 
ASSOCIATION 


The American Anthropological Association held its twenty-fourth 
annual meeting in Kirtland Hall, Yale University, New Haven, 
Connecticut, on December 28, 29, and 30, 1925, in conjunction with 
the American Folk-Lore Society. 

Two meetings of the Council were held with President Hrdlicka 
in the chair. 

COUNCIL MEETING, DEC. 28, 9:15 a.m. + 

The following reports were read and accepted: 


REPORT OF THE SECRETARY 


The proceedings of the last annual meeting of the Association 
were published in the AMERICAN ANTHROPOLOGIST for January- 
March, 1925. There has been no special meeting of the Association 
nor of the Council during the year. 

On January 15th there was received by the Secretary, an invita- 
tion for the Association to become a member of the Social Science 
Research Council. This invitation was laid before the members of 
the Executive Committee by mail, and was duly accepted. The 
Association was then requested to appoint three delegates to the 
annual meeting of the Social Science Research Council to be held in 
Chicago in April. In the absence of the President, the Secretary 
designated three delegates pro tem: Doctors Clark Wissler, Fay- 
Cooper Cole and W. D. Wallis. Dr. Wissler and Dr. Cole attended 
the meeting and reports from them will be presented: to the Council. 
The Social Science Research Council had been informed that the 
above appointments were pro tem and subject to confirmation by the 
Association; our delegates, accordingly, were accredited by the Social 
Science Research Council only for the year ending April Ist, 1926. 
It is therefore necessary for the Association to name three delegates 
to serve from that date, one for the year 1926-1927, one for the years 
1926-1928 and one for the years 1926-1929. In future one delegate 
will be chosen each year for a three-year term. 

The Anthropological membership in the National Research Coun- 
cil is now as follows: 

To serve until July 1, 1926; M. H. Saville, F. G. Speck, J. R. 
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Swanton; until July 1, 1927; A. Hrdlicka, A. V. Kidder, R. J. Terry; 
until July, 1, 1928; N.M. Judd, H. J. Spinden, G. G. MacCurdy. 
The Association has lost by death during the year nine members: 
Mr. John L. Baer; Prince Roland Bonaparte; Dr. W. C. Farabee, 
ex-president of the Association; Prof. E. S. Morse, Mr. P. G. Gates, 
a life member; Mr. John Murdock; Mr. G. H. Pepper, a member of 
the Council; Mr. Alanson Skinner, a member of the Council; and 
Dr. L. R. Sullivan, a member of the Council. Fourteen members 
have resigned, nine have died, thirteen have been dropped and eighty- 
one new members have been added, making a net gain of forty-five. 
The membership at present is as follows: 


669 


Respectfully submitted, 
A. V. Kipper, Secretary 


REPORT OF THE TREASURER 


Receipts 
Balance on hand Dec. 17, 1924................ceeeeee $3175.54 
American Ethnological Society........... $ 794.00 
Anthropological Society of Washington... . 325.00 
Annual membership dues: 
$ 24.00 
Sale of publications..................... 386. 26 
Reimbursements. .................. 307.17 
$7778.07 
Disbursements 
Geo. Banta Publishing Co: 
$4003 . 20 


Storage Aug. 1924-Oct. 1925. 150.00 $4203.70 


= 
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Secretary’s & Treasurer’s expenses........ 90.34 
Repayment of loan to Permanent fund.... 1100.00 
70.21 

Com om hand Dec. 17; 1925... 


Resources 


. S., 28, 1926 


$6044 . 2 


wn 


Camm om Bec, 17, 9970... $1733.82 
Due from sales: 
Due from dues: 
48.00 
2057 .92 


Liabilities 
Membership dues for 1926 and 1927 already paid 219.90 
Storage on back stock (December)........... 10.00 


Net excess resources over liabilities 


Cost of Publications 


American Anthrobologist, vol. 26, no. 3 
Reimbursement............ 4.60 


American Anthropologist, vol. 26, no. 4 


American Anthro poligost, vol. 27, no. 1 

American Anthropologist, vol. 27, no. 2 

Reimbursement............ 6.50 


$ 329.90 
1728.02 


$ 448.20 


507 .06 


806. 89 


500.56 


1733.82 
$7787.07 
$2057.92 
| 
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American Anthropologist, vol, 27, no. 3 


American Anthropologist, vol. 27, no. 4 
Memoir, no. 31 
Reimbursement............ 296.07 
Reprints and distribution.................. 441.54 
PERMANENT FUND 
Recei pts 
Interest, April, 1925.......... $ 8.49 
Interest, October, 1925........ 8.51 17.00 
Interest on temporary Savings Account............... 29.58 
Profit on sale of War Savings Stamps................- 3.94 
$1632.08 
Investments 
BORGES. $ 388.12 
Treasury Saving, Certificates .. 60.00 $ 448.12 
1183.96 
1632.08 


The Association closes the year with all bills paid and about 
$1700.00 on hand. At the end of 1924 the net excess of resources over 
liabilities was $2591.10, but as $1100.00 was still owed by the General 
Fund to the Permanent Fund, the actual working excess of resources 
in 1924 was $1491.10. The above debt has now been paid, so that the 
Association is at present really better off than it was in December, 
1924 by nearly $200.00. 

The undersigned regrets that it has become necessary for him to 
relinquish the treasurership. His service in that capacity has been 
made most agreeable by the friendly assistance and hearty coopera- 
tion of the officers and members of the Association. 

Respectfully submitted, 
A. V. Kwper, 
Treasurer. 
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The accounts of the treasurer, A. V. Kidder, have been examined 
and found correct. 
(Signed) E. W. Grrrorp , 
R. H. Lowie, 
A. L. KRoEBER, 
Auditing Committee. 


REPORT OF THE EDITOR 


The Editor is able to report progress in the matter of bringing 
the AMERICAN ANTHROPOLOGIST back to its former schedule. At the 
time of writing (December 7) the October-December issue for 1925 
has just been distributed, and while certain rearrangements in the 
printing office of the George Banta Publishing Company have de- 
layed the proofs of the first issue for 1926 the management has given 
reasonable assurance that no undue delay is to be feared henceforth. 

In addition to the ANTHROPOLOGIST copy, two memoirs, one by 
Dr. Elsie Clews Parsons, the other by Mrs. E. S. Goldfrank are in the 
hands of the printer. 

The condition deplored in the last annual Report (AMERICAN 
ANTHROPOLOGIST, 1925, p. 179), viz. paucity of available contribu- 
tions, has been happily remedied, indeed, we have had to contend 
with an embarrassment of riches. A serious difficulty has resulted 
from the presentation of several worthwhile articles that transcend 
the normal length. So long as each issue is limited to about 125 pages, 
a single article of more than, say, forty pages must be run in install- 
ments, as it is undesirable to eliminate the Reviews and Notes section. 
The Editor was disinclined to resort to this method of publication 
but under the conditions obtaining no alternative suggested itself. 
In one case there is to be an extra large issue, the author having 
agreed to pay for the additional expense. The Editor has no fixed 
policy in the matter of dealing with long articles but would greatly 
appreciate the advice of the Publications Committee, the Executive 
Committee, and the membership of the Association generally. There 
can be no question in his mind that the ultimate solution must lie 
either in the publication of Memoirs at more or less regular intervals 
or in a considerable increase in the number of pages published in the 
ANTHROPOLOGIST. In either case a corresponding increase in the 
membership of the Association would be an indispensable prerequisite. 

So far as contents are concerned, the Editor would like to impress 
upon the members the obvious but rarely recognized fact that the 
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ANTHROPOLOGIST is their organ and that its success is dependent on 
their co-operation, eked out secondarily by that of other -vell-wishers. 
A successful and scientifically valuable journal may be issued as the 
mouthpiece of certain theoretical views, as demonstzated by An- 
thropos, but the Anthropological Association has never conceived its 
organ in this way. Hence the active participation of the Editors has 
been, and will continue to be, confined to occasional articles and 
reviews. A determined effort has been made to enlist the cooperation 
of competent foreign anthropologists. Thus, during the current year 
there have been published the first authentic account of Hottentot 
social organization by Mrs. A. W. Hoernlé, Professor W. Borgoras’s 
“Ideas of Space and Time in the Conception of Primitive Religion,” 
as well as reviews by Professor A. R. Radcliffe-Brown, Mr. E. E. V. 
Collocott, and Mr. A. M. Hocart. 

The Editor is in complete agreement with the President of the 
Association as to the desirability of excluding articles that are solely 
devoted to physical anthropology, since a special Journal for such 
contributions is being published in this country. This policy does 
not, of course, extend to reviews. 

The question of linguistic articles is less clear, since language may 
legitimately be regarded as a department of culture, even though a 
highly specialized one. Moreover, the facilities for ready publication 
elsewhere are less ample than in the case of physical anthropology 
and the conclusions of a linguistic article may be of utmost signifi- 
cance from the point of view of ethnographic connections. On this 
and other points the Editor will welcome constructive and above all, 
specific criticism. 

In conclusion, the Editor wishes to thank Associate Editors F. G. 
Speck and E. W. Gifford, as well as his assistant Miss A. H. Gayton, 
for their constant aid and to express his gratitude to all individuals 
and institutions that have favored him with advice and memoranda. 

Respectfully submitted, 
Rosert H. Lowie, 
Editor. 


It was moved and passed: 

That a report upon the organization and aims of the Social Science 
Research Council, as presented by Dr. Fay Cooper-Cole, be printed 
in the AMERICAN ANTHROPOLOGIST; 

That the President appoint a delegate from the Association to the 
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meeting of the Japanese National Research Council to be held in 
Tokio during the coming autumn; 

That the Association’s representatives on the National Research 
Council and Social Science Research Council confer as fully as possible 
upon anthropological projects that may come before the above bodies; 

That the President appoint a committee of three to consider the 
relations between the Association and the National Research Council 
(there were appointed Drs. Boas, Hough, and Hooton); 

That the Treasurer be empowered to supply the ANTHROPOLOGIST 
to individuals and institutions in countries with depreciated currency 
at a rate which will approximate the cost of the ANTHROPOLOGIST 
before such depreciation took place. 

The following committees were appointed: 

On nominations: A. M. Tozzer, H. N. Wardle, G. G. MacCurdy. 

On resolutions: E. K. Putman, R. B. Dixon, N. M. Judd. 

On audits: E. W. Gifford, R. H. Lowie, A. L. Kroeber. 


Councit MEETING, Dec. 29, 9:15 a.m. 


The following new members were elected: L. Outhwaite, H. J. 
Biddle, D. J. Morton, C. G. Alton, R. M. Bond, E. M. Sclaes, J. E. 
Teeple. 

It was moved and passed that: 

The present committees on Finance, Publication and Program be 
continued; 

That the Association place itself on record in support of the 
doctrine of Evolution, and that a committee be appointed to draft a 
resolution embodying the stand of the Association (the Chair ap- 
pointed Drs. Boas, Cooper-Cole and Lowie members of the committee; 

That the next annual meeting be held at Philadeiphia in conjunc- 
tion with Section H, American Association for the Advancement of 
Science. 

That the Treasurer be authorized to expend $300.00, or as much 
thereof as shall be necessary, for clerical assistance in the performance 
of his duties. 

That the sum of $300.00, or as much thereof as shall at the dis- 
cretion of the Editor be necessary, be expended for the illustration of 
articles in the ANTHROPOLOGIST. 


ANNUAL MEETING, Dec. 29, 1:45 P.M. 
The following list of officers for 1926 was presented by the 
Nominating Committee, was accepted by the Association, and the 
individuals were declared elected by a vote cast by the Secretary. 
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President: Ales Hrdlicka. 

Vice-President (1929): Elsie Clews Parsons. 

Secretary: A. V. Kidder. 

Treasurer: E. W. Gifford. 

Editor: R. H. Lowie. 

Associate Editors: E. W. Gifford, F. G. Speck. 

Executive Committee: Neil M. Judd, P. E. Goddard, E. A. Hooton. 

Council (1929): R. T. Aitken, C. M. Barbeau, R. B. Bean, S. B. 
Collins, B. Cummings, S. Hagar, G. G. Heye, E. A. Hooton, B. T. B. 
Hyde, A. B. Lewis, S. K. Lothrop, S. G. Morley, J. E. Pearce, F. G. 
Speck, L. Spier, H. J. Spinden, F. Starr, W. D. Wallis, H. N. Wardle, 
H. H. Wilder, H. Shapiro, H. W. Krieger, O. Ricketson, G. A. Dorsey, 
D. J. Morton. 

Representatives from the Association to the National Research Coun- 
cil to serve for three years from July 1, 1926: N. C. Nelson, R. H. Lowie. 

Representatives from the Association to the Social Science Research 
Council to serve for one, two and three years respectively from April, 
1926: 1926-27, F. Cooper-Cole; 1926-28, J. R. Swanton; 1926-29, 
R. B. Dixon. 

Delegates of the Association to Section H. of the A.A.A.S.: E. Sapir, 
A. K. Hallowell. 


The Secretary was instructed to convey to the authorities of the 
Peabody Museum of Yale University and to Dr. and Mrs. MacCurdy 
the sincere thanks of the Association. 

The following resolutions were passed by a rising vote: 

Resolved :—That in the death of Dr. W. C. Farrabee, anthropology 
in America has sustained a serious loss. Dr. Farrabee had in his field 
research both in North and South America added notably to our 
knowledge of the living and prehistoric peoples of the Western 
Hemisphere. He added to his field work long activity as a teacher and 
curator. Much of his work in later years was carried on under the 
physical handicap of poor health resulting directly from the hardships 
endured in achieving these results which his fellow anthropologists 
recognize as a distinct contribution to knowledge. 

Resolved:—That in the untimely death of Dr. L. R. Sullivan the 
American Anthropological Association sincerely regrets a serious loss 
to science. Dr. Sullivan though still a young man, had done a large 
amount of valuable work in physical anthropology and made valuable 
contributions covering a wide range. His death deprives science of a 
brilliant investigator of whom much was to be expected. 
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Resolved :—That in the tragic death of Mr. Alanson Skinner in the 
course of active field work, anthropology has lost the services of 
an indefatigable worker. Mr. Skinner had, although a young man, 
already made for himself an enviable position. His field work covered 
both archaeology and ethnology and in both fields he had made im- 
portant and varied additions to our knowledge. 

Resolved:—The death of Professor E. S. Morse has taken from 
the American Anthropological Association a member of many years’ 
standing, almost the last survivor of the older school of scientists. 
While primarily a student of geology and Japanese art, he was the 
first to investigate the shell heaps of Japan, and always retained an 
interest in anthropology. As curator of the Peabody Museum in 
Salem he built up a remarkable collection, and through his writing 
and personal influence did much to develop the Museum idea, not 
only in this country but in others as well. 

Resolved :—Through the passing of Geog. H. Pepper, the American 
Anthropological Association has lost one of its first members. Mr. 
Pepper graduated from the classroom to active field work in the south- 
western United States. His early archaeological preference was broad- 
ened during the years to an interest in anthropology generally, which 
bore its greatest fruit in the museum laboratory. 

Resolved :—That the American Anthropological Association cord- 
ially endorses the development of State Archaeological Surveys, when 
directed and carried on by properly qualified students of prehistoric 
culture. In the absence of any such State survey in Pennsylvania 
we heartily endorse the project of the Wyoming Historical and 
Geological Society of Wilkesbarre for a systematic field investigation 
in the tribal history and culture of Eastern Pennsylvania. 


On Monday evening, Dec. 28 at the Lampson Lyceum, Dr. 
Hrdlicka delivered an illustrated address: “An Anthropological 
Survey in India, Ceylon, Java, Australia and South Africa.” 

At the general sessions the following papers were presented 
(those marked with an asterisk were read by title): 

Melville J. Herskovits, Age changes in skin color of American Negroes. 

‘Charlotte D. Gower, Factors influencing the formation of the lower border of the 
pyriform aperture. 

Herbert V. Williams, Notes on prehistoric syphilis. 


‘Carl E. Guthe, The Anthropological field in the Philippines. 
Bruno Oetteking, Variations in the occiput. 
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George Grant MacCurdy, American School of Prehistoric Research, Report of 
Director. 

Ruth O. Sawtell, The Azylian burials at Montardit (Ariege), France. 

Edna Thuner, Js there a place for prehistory in secondary schools? 

Dudley J. Morton, Man’s erect posture, was it acquired or inherited? 

*Stansbury Hagar, The four scorpions of the Borgian Codex. 

P. E. Goddard, When did man reach America? 

E. W. Gifford, Physical types of aboriginal California. 

Walter Hough, The development of culture in relation to population. 

George W. Briggs, Some tales of the Gorakhnathis. 

John M. Cooper, The Obidjuan band of the Tetes de Boule 

Edward Lindsay, The spread of parole in the United States as an example of 
diffusion. 

Frans Olbrechts, Mythology and folk-medicine. 

Gladys A. Reichard, The Navajo clan and clan-group. 

D. Jenness, Social organization among some Athapaskan tribes in Northern 
British Columbia. 

Nathaniel Cantor, Primitive property in New Guinea. 

Agnes C. L. Donohugh, Notes on the Luba of Southeast Congo. 

Roland B. Dixon, Hokan and Melano-Polynesian. 

A. L. Kroeber, Problems of the archaeology of Peru. 

G. E. Davis, Hidden symbols of past races. 

*J. Harley Stamp, Tchucktchi tatoo designs. 

Warren K. Moorehead, Exploration of the Etowah mounds. 

C. Hart Merriam, Tribes of northeastern California. 

Neil M. Judd, The development and decline of Pueblo Bonito. 

Kirk Bryan, A geologic study of the alluvial deposits in Chaco Canyon. 

Karl Ruppert, Pueblo del Arroyo, Chaco Canyon, N. M. 

Frank H. H. Roberts, Jr., The pottery sequence of Chaco Canyon. 

Ruth L. Bunzell, Factors determining Zuni decorative style. 

A. Irving Hallowell, Bear ceremonialism among the Algonkian people. 

H. Newell Wardle, A rare knife from Montana. 

*J. E. Pearce, Some Texas stone artifacts. 

*Marshall H. Saville, Mosiac decorated stone masks in ancient Mexico. 

E. W. Gifford, Composition of political units in aboriginal culture. 

Herbert J. Spinden, The Venus calendar of the Mayas. 

Fay-Cooper Cole, Family and clan in Central Sumatra. 

Carroll G. Alton, Shantok, an historic Mohegan village site. 

ALFRED V. KIpDER, 
Secretary. 


ANTHROPOLOGICAL NOTES 


AN EXPEDITION TO DutcH NEW GUINEA 


On November 21 an expedition to Dutch New Guinea under the 
leadership of M. W. Stirling left San Francisco for Batavia, Java. 
At this port a boat will be chartered taking the party to the south 
coast of New Guinea, where a base camp will be established from 
which an ethnographic survey of the interior will be made. 

The expedition is incorporating a number of new features which 
will comprise an interesting experiment in anthropological research 
in the tropics. A high-powered aeroplane especially constructed for 
this work will be used for reconnaissance purposes and for trans- 
portation to the interior. The plane is equipped for photographic 
work and has a refrigerating plant installed for the developing and 
safe keeping of films. Radio sets will be installed at the base and 
interior camps and also in the plane in order that communication 
may be maintained at all times with the several divisions of the 
party. 

Expeditions in the past that have attempted to penetrate the 
interior of Western New Guinea have for the most part failed because 
of the difficulties encountered in penetrating the dense jungles in the 
low lying coastal belt. An expedition of this sort requires a very large 
number of carriers with a corresponding amount of supplies. The 
result has always been that a heavy proportion of casualties has 
ensued. 

It is known from the explorations of Dr. Lorentz that a number 
of good sized lakes exist in the interior of the island. It is planned to 
utilize these lakes as landing places for the plane. From the temporary 
camps established at these points secondary flights will be made into 
the surrounding region. North of the Charles Louis mountains there 
is an extensive area of elevated land that has never been penetrated. 
Because of the altitude it is probable that a biologic life zone exists 
here which should contain a great deal of interest to the explorer. 

One of the primary objectives of the expedition is the pygmy 
tribe which was discovered by the expedition sent out by the British 
Ornithological Society in 1910 on the upper Kapare River. This 
group of Negritos is practically unknown and a study of their 
ethnology will be a valuable contribution to science. It is the purpose 
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of the expedition to make a complete ethnological collection from all 
of the regions visited to be deposited in the United States National 
Museum. 

The territory to be visited is probably the least known of any 
inhabited portion of the globe today. The many physical difficulties 
which have retarded exploration in the past will be largely overcome 
by the use of the aeroplane and it is hoped that much information 
new to science will result from this novel experiment in using up-to- 
date mechanical transportation in studying a stone age culture. 


AN ImportTANT Work announced for 1926 and 1927 is the pub- 
lication of writings by Fray Bernardine de Sahagun translated faith- 
fully from the original Aztec by the late Edward Seler. The work 
will appear in two volumes of about two hundred and forty pages 
each, to be published in the above years. The editors are W. Lehmann, 
Caecilie Seler-Sachs, F. Boas, P. Rivet and P. W. Schmidt. The 
subscription price is 40 M. per volume until publication, thereafter, 
50 M. The subscriptions may be obtained from Strecker and Schréder 
Publishers, Berlin, or from the “Emergency Society for German and 
Austrian Science and Art,’ care Prof. F. Boas, Columbia University, 
New York City. 


Dr. Epwarp Sapir, director of the Victoria Museum, Ottawa, 
has been appointed associate professor of anthropology at the Uni- 
versity of Chicago. 


Tue Bernice P. Bishop Museum announces that the unusually 
large edition of the Fornander Collection of Hawaiian Legends and 
Folk-lore, Bishop Museum Memoirs, Vols. Lv, v, and VL, permits 
them to dispose of about one hundred copies gratis. The charge 
covering the cost of mailing the three volumes is $2.54. Those inter- 
ested should communicate with the director, Robert E. Gregory, 
Bernice P. Bishop Museum, Honolulu, Hawaii. 


We Recret To Nore the death of Eric Boman, chief of the 
archaeological department of the Museo Nacional de Historia in 
Buenos Aires, which occurred in that city on November 29, 1924. 
Boman was born in Falun, Sweden, on June 5, 1867, but from 1889 
until the time of his decease a large portion of his life was spent in 
South America. He participated in Baron Erland Nordenskidéld’s 
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expedition to northern Argentina and Bolivia (1901-1902) and in 
Marquis G. de Créqui-Montfort’s expedition (1903). His opus 
magnum was published under the title of Amtiquités de la région 
andine dela République Argentine et du désert d’ Atacama. For obituary 
notice by Baron Nordenskidld, see Y mer, 1925, p. 232 f. 


THE AUSTRALIAN COMMONWEALTH SCHOOL OF ANTHROPOLOGY! 


AFTER nearly two years’ effort, the Australian National Research 
Council has succeeded in its project for establishing a Commonwealth 
School of Anthropology, to be attached to the University of Sydney. 
In December 1923 the Commonwealth government expressed ap- 
proval of a scheme submitted to it; in che following year, however, 
an officer selected by the British government to advise Australia in 
the matter of administration of territories, reported very strongly 
against the proposal to use such a school for the training of officials. 
In consequence, government interest flagged. Renewed efforts, 
supported by the Australian Association for the Advancement of 
Science and the universities, were made in September, and, largely 
as the result of a visit from Professor Elliot Smith, who brought 
unofficial word of warm American sympathy, the prime minister 
promised to provide £1,000 per annum towards the expenses of a 
chair. The estimated yearly requirement being £2,500, the respective 
states were then asked to contribute the balance of £1,500 between 
them on a population basis. New South Wales, Victoria, Queensland 
and Tasmania agreed to provide their shares, and South Australia is 
practically certain to fall into line; Western Australia remains un- 
certain. The Research Council, therefore, has now asked the senate 
of the University of Sydney to consider the immediate appointment of 
a professor and the general arrangements for the new school. In doing 
so, it has laid emphasis on the following points: (a) The main work 
of the chair both in teaching and research should be in the field of 
social anthropology rather than on the physical or anatomical side, 
though provision should be made for this also. (6) In view of the 
training of students for government service in Papua and the Man- 
dated Territories, and for specialized work in the Pacific, the professor 
chosen should have had actual field experience. (c) Though the 
routine work of the new chair will be under the control of the Uni- 
versity of Sydney, it is urged that a permanent advisory committee, 
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containing representatives of the commonwealth, states and research 
council, should be appointed, to assist in the organization of field 
research. 


Sr. Luciano M. Bustios of Bolivia has compiled a special 
centenary album of native Indian music, including a very interesting 
collection of Indian dances, which have been adapted for the piano 
without detracting from their characteristic qualities. The album 
has been illustrated by Sr. David Crespo Gasteli with drawings of 
the Aymara Indians in their native costumes. The Pan American 
Union. 


WE Note wit REGRET the death of Dr. Rudolf Martin, professor 
of anthropology at the University of Munich. Professor Martin, 
who had been ill for some time, passed away on July 11, 1925, at the 
age of sixty-one. He was generally recognized as one of the leading 
physical anthropologists of the world. His monumental monograph 
“Die Inlandstimme der Malayischen Halbinsel” (1905) and his 
standard “Lehrbuch der Anthropologie” (1914) are his most im- 
portant works; and in 1924 he founded the Anthropologischer Anzeiger, 
a journal reviewing literature in the field of physical anthropology. 


ARCHAEOLOGICAL INVESTIGATIONS.—Dr. Max Uhle has been en- 
gaged by the Minister of Public Instruction for the professorship of 
American and Prehistoric Ecuadorean Archeology in the University 
of Quito. Doctor Uhle will also make archeological investigations 
and excavations in the territory of the Republic, any antiquities 
found by him becoming the property of the University Museum. 
Pan American Union. 


A NEw PvuBLicaTIon. With the assistance of such able men as 
Breuil (Paris), Joyce (London), Karsten (Helsingfors), Lehmann 
(Berlin), Nordenskiéld (Géteborg), Obermaier (Madrid), and Rivet 
(Paris), Herbert Kiihn is editing a new biannual publication—I pek: 
Jahrbuch fiir Prihistorische und Ethnographische Kunst. 

The first number appeared during 1925, and contained among 
other articles of value and interest the following: Henri Breuil, 
Oiseaux peints a l’époque néolithique sur des roches de la Province de 
Cadiz; Hugo Obermaier, Die bronzezeitlichen Felsgravierungen von 
Nordwestspanien (Galicien); Erland Nordenskiéld, Die positiven 
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Verdinderungen indianischer Kultur in postkolumbischer Zeit; Theodore 
W. Danzel, Psychologie der altmexikanischen Kunst. Eighty-three 
plates and two hundred and eighty-six text figures illustrated the 
first number. Beginning with the year 1926 two numbers will appear 
yearly. 

The publication is obtainable from Klinkhardt and Biermann, 
Publishers, Berlin, at the price of 42 M. (clothbound). 


INDIAN SocrEty WILL Erect MusEuM IN OKLAHOMA 


The Society of American Indians is sponsoring a project for a 
museum at Okmulgee, Oklahoma, to be devoted to Indian artifacts 
now in possession of Indian families where they are treasured as 
heirlooms. Appreciation is growing among the Indians that such 
material is historically too important to be kept in private hands. 

The museum will be erected in a park of one hundred and sixty 
acres which has already been acquired for Indian use. The plans of 
the leaders of the movement, according to Harlow’s Weekly, call for 
an expenditure of $500,000. It is expected that park and museum 
will be dedicated upon the occasion of the annual convention of the 
Society of American Indians next May. 


Mr. D. S. Davipson, a graduate student in the Department of 
Anthropology, University of Pennsylvania, has made two trips to 
the little known Téte de Boule Indians of the St. Maurice River, 
Quebec, to investigate their social structure and map out family 
distribution along the lines pursued in Dr. Speck’s surveys of the 
northern Algonkian. Mr. Davidson also obtained a representative 
collection of ethnological specimens from the Téte de Boule which 
has been acquired by the Museum of the American Indian (Heye 
Foundation). 


Dr. FRANK G. Speck of the University of Pennsylvania has been 
promoted to a Professorship in Anthropology. 


CuiEF DESKAHEH, a prominent figure in Canadian Indian affairs 
and leader of the conservative Iroquois, died on the Tuscarora 
reservation near Lewiston, New York, on June 27, 1925, at the age 
of fifty-three. He was a member of the Young Bear clan of the 
Cayuga tribe in which he held the office of Sachem. He was buried 
at Ohsweken on the Grand River Reserve, Ontario. 


ANTHROPOLOGICAL NOTES 329 
The struggle of the Six Nations against political annihilation has 
been a long and strenuous one. Deskaheh played an able and active 
part in it and represented the Six Nations at the League of Nations 
and was instrumental in securing recognition of the independence of 
the Iroquois body. Since his death, brought about by over-devotion 
to the cause both here and abroad, considerable interest has been 
aroused among sympathizers in America, France, and Switzerland. 


Apvotpu H. Scuuttz, research associate in the department of 
embryology, Carnegie Institute of Washington, has been appointed 
associate professor of physical anthropology in the Johns Hopkins 
University. Science. 


Tue Peasopy Museum has recently acquired, through its curator, 
Mr. L. W. Jenkins, a remarkable collection of over one hundred 
specimens of old Hawaiian ethnology. Among the more unusual 
objects are a number of pieces of decorated tapa, several execution 
clubs, spears, baskets, and two shark’s tooth ceremonial knives 
believed to be unique. The collection was sent from Hawaii about 
1840 and came originally from a missionary. 


EXCAVATIONS at the old Roman fort Y Gaer near Brecon, Wales, 
being conducted by Dr. R. E. Mortimor Wheeler, director of the 
Welsh National Museum, have resulted in some interesting finds. 
A stone building outside the fort walls is constructed with a well- 
built conduit two and one half feet deep and at least fifty feet long. 
W ..in it were found an urn, a glass bottle and bronze coin, while on 
its cover slabs were nine silver coins of early second century date. 


A letter dated January 4, 1926, from Mathew W. Stirling, leader 
of the airplane expedition to the Tapiro of New Guinea, reports much 
interest and cooperation on the part of the high officials in Batavia, 
Java. By the time this note appears in print the expedition will, no 
doubt, have reached its objective.’ 


Dr. E. M. Loeb has also reached Java and is preparing for his 
trip to the Mentawei Islands. 
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